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! jBUAiiy NEW DBLHi 


prefatory; NOTE 

' ' f 

book, small in size but rich in cpn.tents, which is 
herewith placed befoi’e the public, has been written by a 
prisoner of war during his captivity at Ahmednagar, 
though some of the materials on which it is based had, 
fortunately, been collected by him before the War broke 
out. Only three of the Samhita MSS. of the Adyar 
Library, namely those of nos. 8, 70 and 195 of the 
synopsis on pp. 6 fll., which were acquired recently, have 
I’emained entirely unknown to Dr. Schrader. 

The burden of seeing the work through the 
press has fallen on the undersigned who, though 
having done all in his power to acquit himself hon- 
ourably of his task, is fully aware of its difficulties 
and of the inadequacy of his knowledge of Sanskrit 
to cope with these with complete success. It was 
impossible under such circumstances to produce 
an absolutely faultless work ; still, a glance at the 
list of Additions and Corrections will show that 
the purely typographical errors found by the Author in 
the printed sheets are of a trifling nature. Two 
omissions in the MS., however, have caused a few words 
of importance to fall out which must be restored at once. 
These omissions are given in the Errata for p, 16, 1. 12 
from bottom, p. 32 1. 6 from bottom, and p. 42 1. 10. The 
reader should also correct immediately the erratum 
for p. 24. 

The Author has undoubtedly doubled the value of his 
monograph by adding to it copious Indexes and a detail- 
ed synopsis of the contents. Together they render the 



whole of the subject-matter of the book in all its 
categories instantaneously available for reference. Thus 
the woi'k may preliminarily serve as a concise but encyclo- 
pedic reference book on the Pancaratra, until it 
shall be superseded by subsequent mure exhaustive 
publications. The Numeral Index contains some items 
not found elsewhere in the book. 

A personal word in conclusion. The publication 
of this little work coincides with the severance of the 
connection with the Adyar Library — though for wholly 
different reasons — of both Dr. Schrader and myself. 
I may be permitted to express here my great satisfaction 
at having had the privilege of watching over the 
booklet on its way through the press, a last service 
i-endered to the Adyar Library in close and pleasant 
co-operation with Dr. Schrader, which puts a term to 
a period of over seven years’ daily collaboration with the 
same aims, in the same spirit and in complete harmony, 
for the same object. 

May Dr. Schrader’s last official work performed for 
the Library enhance the renown of that Institution, 
and^may it be judged to constitute a fit conclusion to 
his eleven years’ tenure of office as Director of the 
Adyar Library. 

The publication of this book also, as that of the 
two volumes of the text edition of Ahirbudhnya 
Samhita, has been greatly facilitated by the courtesy of 
the military censors at Ahmednagar, to whom our sincere 
thanks are due. 

AnvAB, JOHAN VAN MANEN, 

Aikjiist 1916. Assistant Directm', Adijar Libmrij. 
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INTRODUCTION 

TO THE PlNCARlTRA AND THE 
AHIRBDDHNYA SAMHITA 

INTBODUOTORY REMARK 

The publication of the Ahirbudhnya Samhita, by the 
Adyar Library \ has been undertaken with a view to 
starting investigations in a branch of Sanskrit literature 
which was once cultivated in countries as far distant 
from each other as Kasmir, Orissa and Mysore, but is 
now practically extinct except in a very few places of 
Southern India where considerable remnants of it are 
still being preserved and partly even studied. Some 
scanty information about it has, indeed, reached the 
West, and a few of the Samhitas of the Pahca- 
ratras have been published ; still, when asked about the 
latter, most orientalists will even now be likely to 
confess that they have so far seen only the “ Narada 
Pancaratra ”, “ a Tantrio work of little if any value ” ', 
while, as to the philosophy of the Pancaratra, 
the theory of the Avataras in its common Vaisnavite 
form and a very elementary conception of the doctrine of 
the Vyuhas (derived from the commentaries on Brahma 
Siitra II, 2 , 42) will be found to be all that is known. 
An attempt will be made in the following pages to 
provide the future student of this unexplored field with 
a provisional foundation. ,,3-^ 

^ Two volnmes, Adjar Library, Adyar, Madras, S., 1916. 

^ Ati~dessous dn mediocre^ is the final judgment of the Rev. A, 
RousseTs Miude du Fancardtra, Melanges de Harlez, p. 265. 



I. THE LITERATURE OF THE PAS^CARATRAS 


The literature of the Pahcaratras, like other 
sectarian literatures, falls into two broad divisions 
comprising respectively works of inspired or divine origin 
and such as are of human authorship. The latter class, 
entirely dependent on the former, consists chiefly of what 
are called vidhi and p'at/oga : digests, commentaries, 
extracts and studies on special subjects, and the like. 
The former class, with which alone we are here concerned, 
consists of the Sainhitas or “ compositions ” (compendia), 
that is, metrical works dealing, in so many chapters 
(adhydj/a, patcda), with a number of topics, if not the 
whole, of the Pahcaratra system. The name Samhita, as 
is well kndwn, is also applied to the Law-books (“ Manu 
Samhita ”, etc.) and need not, therefore, indicate any 
intention to imitate or replace the Vedic Sarnhitas, which 
are compilations of a very different character. Instead 
of Samhita the name Tantra is often used, evidently in 
exactly the same sense, and both these words, as also 
the word Kanda, are also applied to each of tlie main 
topics of a philosophical or religious system. For instance, 
in the twelfth chapter of Ahirbudhnya Samhita we read 
of the Bhagavat Samhita, Karma Samhita, Vidya 
Samhita, and seven other Sainhitas, and equally of the 
Pati Tantra, Pas'u Tantra, Pas'a Tantra, etc., constituting 
respectively the Sattvata and the Pasupata systems. 

It is a strange misfortune that of all the works bearing 
the name of the Paficaratra (Pailcaratra)' exactly the one 

’ Both the sy.siem and its followers are usually called Fdncanl- 

but for the_^ system the name Faucardtra and for its followers 
Pauoaratrin (F&noaratrika) are also used. 


3 

Samhita called Jnanamrtasara or Naradiya was destined 
, to survive in Northern India in order to be published by 
the Asiatic Society of Bengal under the name of 
“ Narada Pailcaratra For it was taken for granted 
afterwards that this production, the late origin and 
apocryphal character of which has now been exposed by 
Sir E, G. Bhandarkar^ and which in the South of India 
has ever since been rejected as spui’ions, was a faithful re- 
flection of the real Pancaratra; and thus it happened 
that an altogether wrong impression of the latter obtain- 
ed until quite recently both in Europe and, with the 
exception of the small Vaisnavite circle mentioned above, 
even in India. 

It was also unknown, until recently, that other 
Sainhitas are extant, and even Sir E. G. Bhaudarkar, 
in his article on “ The Paiioaratra or Bhagavata 
system” published in 1913 V still speaks of only 
the Sattvata Samhita being available (besides the 
spurious Narada P.), thus ignoring the paper on “the 
Pailcaratras or Bhagavat-S'astra ”, by A. Govindacarya 
Svamin, published in 1911 in the Journal of the Eoyal 
Asiatic Society of Great Britain and Ireland." 

To obtain a general view, however imperfect, of the 
material to be taken into account, is evidently the first 
thing required of anyone approaching an unknown 
literature. Now, in the case of the Paiicaratra, tradition 
mentions one hundred and eight Samhitas, and in a few 
texts about this number are actually enumerated. Such 
lists, coquetting with the sacred number 108, are, of course, 
open to suspicion. The fact, however, that none of the 

^ EncydopetUa of Inclo- Aryan Eesearch III, 6, p. 40-41. 

^ Loo. clt.yipj}. SS — 41. 

Wliicli also mentions, on p, 956, our edition of Abirbudhnya 
Samhita (then ill the press). 


available lists of Sarnhitas, including those which pretend 
to give 108 names, actually conforms to this number but 
all of them enumerate either more names or less, is one 
thing telling in their favour ; and when, as is the case, 
it can further be shown that a respectable number of 
the texts enumerated are still available, while not a few 
of the others are found to be quoted or summarised in 
the later literatime, and that a number of Sarnhitas which 
are not included in any of the lists, are either extant or 
quoted — then the value of the latter can no lodger 
be denied. We have, consequently, collated those 
lists, four in all, and with them a fifth list found 
in the Agni Purana, and as a result offer the 
following table in which all the names occurring in the 
lists have been arranged in alphabetical order. The 
figures added to the right of the names indicate the 
place each Samhita occupies in the said lists : this, as 
will be seen, is of some importance for determining the 
mutual relation of the lists, etc. The following abbrevia- 
tions ai’e used (in addition to K., P., V., H., A. referring 
to the lists themselves) : 

p. = published [and preserved in MS.]. 

1. = not published but preserved in MS. in a 

public library [and privately]. 

' 0 . = neither published nor in any public library, 

but known to be preserved privately, in 
some village, etc. 

+ (Dagger before name) = quoted in some work of 
the post-Saiphita literature. 

A.L. = Adyar Library. 

M.Gr.L. = Madras GovernmentOriental MSS. Library. 

P.R. = Vedantadesika’s Pdmaratrarahsd, edition, 
Vyaharatarahgini Press, Madras, 1883. 



Grantba type. Editor and publisher 
S'aukhapuram Baghavacarya. 

P.U. = FanGamtrotmxnsamgmha^ MS. of Adyar 
Library. 

Neither the number of daggers nor that of v's may be 
said to be exhaustive. The Kapiiijala list (first column) 
comprises 106 names, the list of Padma 'Uantra (second 
column) 112 \ that of Visnu Tantra (third column) 141 \ 
that of Hayas'irsa Samhita (fourth column) 34, and that 
found in the 39th adhyaya of Agni (Agneya) Parana 
only 25. 

A still shorter list, namely that of the apocryphal 
Naradiya mentioned above, has not been taken into 
account; it comprises the following seven names: 
Br?ihma, Saiva'^ Kaumara, Vasistha, Kapila, Gautamiya, 
and Naradiya. 


^ Goviiidacarya, loc. eit., p. 954, omits the four Samhitas named 
in the first half of s'lolca 105 of the edition, perhaps because this line 
was not in his MS., which, however, may be a case of haplography 
caused by the identical ending (in Vdniandhvayam) of this and the 
preceding line. For, as proved by our table, there were at least 
two Vtoana Samhitas, and the second pada of the omitted line, 
namely Jaimincvm Vdmandhvayam, is found in nearly the same form 
( Vdmanam Jaiminlyahain) in an otherwise dih'erent sloka of the 
Kapinjala list. Still, as it can be proved that the PMma list is 
corrupt in at least one place {Kdrsnyam for Kdnvam, see remark 
in our table), it would not be surprising to find that the first or 
second Y dmandhvayam is a misreading for Vdsavahvayam (=Yasu 
Samhita). 

^ We do not regard padmataniram mahdtantmm in s'loka 26 as 
the names of two Samhitas but supply an zti between the two 
words ; cf. the word mahdtantrani in the next three lines. 

This may ])e the S'iva, vS'arva, or Ahirbudhnya of our synopsis. 



Syiioijsis of the Swmhita lists found in Kapihjala, 
Pddma, Vimu, and Bayas'lrsci Samhitds 
and in the Agni Pur ana. 



Name of Samuita 

Place 

IN Lists 

1 Eemarks 

L 1. 

2. 

t Agasfcya, Agasfcya 

Aiigira, Afigirasa (1) 

K. 

84 

p. 

77 

50 

T. 

99 

90 

H. 

A. 

' 

Three works of this name 
are extant: 

(1) Agastya-Sutilcma-saiU’ 
vada (M.a.L., A.L.)* 

(2) Agaatya^Ndradasa ni- 
vdda (M.a.L. 5192). 

(3) A work of 6 or more 
patalas (M.a.L. 6191). 

Aiigira, P. ; Ahgiriya, V. 

3. 

do. (II) 


84 




xlhgirasa. 

4. 

Acyufca 



22 




5. 

Adhoksaja 

67 

37 

30 


... 


6. 

t Ananta, Ananta (I) 

86 



Anantakhya (throughout). 

1 7. 

do. (11) 

48 


51 



Ananta, K. j Anantamilrti, 

1. 8. 

t Aniruddlia 

7 


6 



V. The “ S'esa Sainhita ” 
preserved in A. L. seems 
too modern to be referred 
to in the PMnia list. 

9, 

Ambara 


92 

... 




10. 

Astaksaravidhuna 

... 


... 

25 

24 

A, list reads “ Astahga”. 

p. 11. 

t Ahirbudhnya 

... 

98 

... 


... 

Cf. Is'ana and S'iva. 

12. 

Agncya | 

... 

93 

72 


... 

Agnvprokfa Fancamtra P.R. 

13. 

1 

Angirasa, see Angira., 
Atreya 

99 

■ i 

;49. 1 


19 

19 

(p. 14 1. 2 ); cf. Favaka, 
Vahnika. 

- '14. 

Ananta, see Ananta. 
Allan da 



1 ■ 

21 

21 

Error for xlnanta ? 

15. 

Aruna 


' 


22 

|22 


16. 

t Is'iina 

47 

I ' ^ 

i ^ 



Of. Ahirbudhnya, Shrva, 

p..''l7.' 

t IsYara 

31 

i 36 

1 

66 

10 

10 

S^iva. 

■ :ia 

Uttaragargya 

100 

l.>82 

115 



G argya, K. 

19. 

Udauka 

■ j 


136 


... 

1 20. 

Upendra, Aupendra 


46 

28 


... 

M.a.L. 6209 must be a 

fy'MP:' 

U mam ilbes' vara 

I 

104 




later work than F. 45, 


Aupagayana 


, 75-'i. 


... 

... 



Aus'anasa 

:'52'| 






TCanva, Kanva 


:.78;;j 

130 



P. cd. reads Kdrmya, but 


t Kapinjala 


■ ■] 

123 



see iUd. IV, 33.’ 197. 

xfm,i 

Kaliraghava 

’ ’ '■ ! 

ill 
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Name of Samhita 

Place in Lists 

Remarks 


1 


P. 

V. 

H. 

■■■'A. 


27. 

Katyajanija 


73 





28. 

t ICapila 

59 

67 

in 

17 j 

16 


29. 

Kama 

Karsnya, see Krsna. 



70 

... 

... 


30. 

Kaliki 


» . » 

138 

... 

... 


31. 

t Kas'yapa^-plya 

k’ 

85 


... 


Cf. Kas'yapottara, M.G . L 







5215. 

32. 

Kurma 

... 


36 

... 

... 


33. 

Krsna, Karsnva 

28 

k 

31 


.. 

0/. remark on Kanva. 

34. 

Kes'ava 

13 


8 

... 


35. 

Kanbera 

Kaumsira, see Skancla. 

87 


82 




36. 

Kratti 



91 




37. 

Ki’aunca 

Khagesvara, see Tar- 
ksya and Vihagendra. 

k 



... 

■... 

Khagapraft'na quoted in 







P. U. may be the same. 

38. 

Ganes'a 

57 


69 




39. 

CHiruda, Gfirnda 

53 

... 

.59 


... . 

Of. Tarksya, Yihagondra. 

40. 

Ganidadhvaja 

... 


25 

... 

... 

41. 

t Oargya 

85 


114 

... 


C/. Uttaragargya. 

V. 42. 

Giilava 

... 

... 

.... 

7 

6 

Pdrs'va Gcilava H.; Gdrgya 








Gdlava, A. 

43. 

Govinda 

15 

... 

11 

... 


* 

44. 

Gauta ma,- miya 

66 

68 

98 




45. 

Janardana 

... 


32 

... 



46. 

Jamadagiii, Jama- 


62 






dagnya 

26 

38 




47. 

do. (II) 

... 


106 




48. 

t Jayakbya ; 

30 

39 

81 




49. 

i t Jayottara ' 


69 

85 


... 


50. 

Jab ala 


66 

141 


... 


51. 

Jaimma,-nTya 

97 

71 

121 




V, 52. 

J uaiiarnavn , ,Tri anasa- 





!■■ . 



gara 


61 

... 

26 

14 


53. 

t Tattvasagara 

... 

22 

,,, 


... 

Tattmmgarapmf^'mi^ P. 11. 







(p. 23). 

54. 

Tantrasagara 

3 




... 

Probably = Tantram nij'H ihi , 








P. K. (pp. 4, .5). 

55. 

Tarksya (I) 

77 





Cf. V3?rmtilaka V 

56. 

do. (11), see Yiba- 
gendra. 







Tejodravina 

... 

25 

... 




57. 

Trivikrama 

17 


14 




58. 

Ti’ailokyamohana 

' ... ’ 

5 

43 

2* 

2 


59. 

Trailokyavijaya 


87 

- ...■ ’ 


■■ .. : 


60. 

t Daksa 

... 

44 





61. 

Batfcatreya 

... 

105 

104 




62. 

Dadliica 


... 

125 




63. 

Damodara 

22 


19 

... 



64. 

Durga 

... 


57' 


j 


65. 

t Duxvasas, Daiirvu- 








sasa 

79 


107 


... 


66. 

Devala 

. • . 


129 


... 


67. 

DyanadTya 


9 

... 




68. 

Dliruva 


... 

108 

... 

... , 
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Name of Samhita 

Place 

IN Lists 

Bemarks 

1 :.'l 


■ . ■ '! 

K. 

P. 

V. 

H. 

A. 


69. 

t Nala(Nala)kuba.ra 

88 

4 

131 








1. 70. 

t Nrirada,-clTya 

62 

8 

133 

6 

7 

Not identical with the pub- 







lished “ Ntirada Pancar ii- 
tra . ' 


■ , ^71. 

t Nara(Nr)simha 

11 

81 

29 

20 

20 


■ 72. 

t ’Narayanaj-mya 

8 

64 

9 

14 

18 


; ; 73. 

Nairrta 



74 




74., 

Paksi 

■. ' ■ ^ ■ 

68 

21 


■... 


Gf. Grarucla, Tarksya, Viha- 
gendra. 

75, 

t Pancapras'na 

69 




76.' 

Pacinian abha 

21 


18 




"77./ 

t Paclmodbhava 

29 

2 

79 

29 



78. 

t Para(Parama.)- 


56 






pilrusa 



■ . , . 

... 

Same as Mahapiirnsa F 

79. 

tParama 

i 

7 

2 

34 


80, 

P a r a S' a r a, Paras'ar* 

60 






p. 81. 

yaCi) 

66 

95 

... 


Paras'arjm (throughout). 

; t do. (II) 


... 

34 

1 ... 


Paras'ara. The published 


: '■ . ' 






text cannot be P. 65, but 
may be K. 60. 

82. 

Paniniya 

98 


118 


... 


p. 83. 

t Padnia 

61 

i 

83 




1. 84. 

t Piirames'vara 

39 

48 

67 




85. 

Paravata 

Paras-arya, see Para- 

54 

... 






} s'ara. 







86. 

i Piirisada 


101 

... 




87. 

Pavaka 

32 


... 

1 ... 


Of. Agneya, Vfihnika. 

88. 

Pippala 


... 

117 



89. 

Pundarlkaksa 

. • * 

... 

27 

I 



90. 

Purana 

♦ *« 



Iso 

i • * ^ ! 


91. 

Puriisottama 

Pulastya, see Paiilas- 

106 

19 

21 

1 

.... 



tya. 

Pulaha, see Paiilaha. 
Pusti, see Bhumi. 




1 ' 
i 

i 

i ' ; 


92. 

Paingala 


86 

... 




93. 

Paulastya 

82 

69 

88 




94, 

Paulaha 

83 


90 




95. 

I t Pauskara 

.2 

ii 


4 

4' 


96. 

tPradyiimna 
j Prasna, see Panca- 

6 

109 

5* 

... 




i pras'na and S'ri* 
pras'na. 







97. 

t PrahlMa 

. «. 


134 

6 

■5': 


98. 

Pracetasa 


112 





99. 

Balabliadra 



40 




100. 

Barbaspatya 


70 




101. 

Brhadraghava 

27 

... 




Of. Rag]ia%"n. 

102 

Bodhayana 

86 

79 


23 

23 


1. 103. 

t Brahma, Brahma 

9 



33 


j Same ? 

104. 

Brahmanarada 


102 



105. 

Bhagavata 


38 


26 


p.106. 

t Bharad\raja 

65 

80 

100 
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of SAptlTA . 

\ . . ■ ' ; 

Place 

IN Lists 

Remarks 


1'" 

K. 

P. 

Y. 

H. 

u. 


107. 

t B h n rga va, - viy a 

63 

55 

87 


, ■ .■ 

108. 

Bhiimi, Pu§|i 

55 

41 

56 

... ! ... 


109. 

Madhusxiclana 

16 

... 

13 

.... i 


110. 

Hahapiirusa 

36 


33 

..." 1 .V. 


111. 

Mahnprajfia 

90 



1 ... 


112. 

Malialaksmi 

50 



i 

Cf. LaksniT. 

1. 113. 

t Maliasanatkumara 


95 




114, 

Mahlpras'na 


18 


... i ... 



Makendra, see 




I 



Maliendra. 




- 1 


115. 

Maesya 

23 


35 




116. 

Madhava 

14 

... 

10 




117. 

Manava 



116 




118. 

Marici 


43 





119. 

Maya 



137 




120. 

t M ay a vaibha va 

35 

3 

... 

... 



121. 

t Markandeya (I) 

73 

94 

Ill 



Doubt as to which of the 

123. 

do, (II) 


100 



C two is preserved and 







3 quoted. 

123. 

Maliendra, Mahendra 

41 

20 

71 



124. 

Mala 

89 i 40 


... 


126. 

Medinipati 

105 


50 ... 



126. 

Mai trey a 

75 


128 

... 



127. 

t Maiicigala 


, , , 

112 



128. 

Yajnamu.rti 



49 

.■ 1 

Cf. Varaha, 

129, 

Yaina, Yaniya 

43 


73 

1 


V.P130. 

; Yajuavalkya 

72 

57 

i09 


Possibly == Ytljh n valkya 






i -1 

Vijaya prc.servod in S'ri- 







rahgam. 

131. 

Yoga 

103 

88 

■ 


Cf. Yisnuyoga. 

132. 

Yogahrdaya 


46 




133. 

1 "Eaghavaj-vlya 

25 

99 

39 



p.l34. 

; t Laksmi j 



54 

... 1 ... ! 

Cf. Mahalaksnii. 

135. 

: Laksmmarayaua i 

... 


41 

... ...■ : 


136. 

I baksmipati j 

104: ... 

45 

... 



137. 

Laiigala i 


... 

103 





: Varaha, see Vilraha. ; 







138. 

Varahamihira ! 

• « k 

107 






139. 

• Yasu 



n5 


... 



i Yalmi, see Yahnika. 




. 



140. 

YaglsU 


23 




Cf, Hayas'insa. 

141. 

, Yania-deva 

74 

- • * 

124 




V# 142. 

. t Yamana (I) 

18 

72 

15 



h Doubt as to which of the 

'.■■■i43.v| 

do, (II) 

96 

110 

... 



> three is preserved and 

144,1 

do. (Ill) 

. 

68 



... 

3 quoted. 

;.';.145,''{ 

Yfiyu, Yayavya, Yaya- 




1 



vlya j 

45 

80 

76 



146. 

t Yaralia 

12 


37 

31 

... 

' Cf. Yajnamurti 

147, 

Yanina 

44 

90 

75 

i ... 


148. 

' Yalmika 


74 

... 



1. 149, 

t Ylisistha 

70 

... 


12 

13 


150. 

t Vasudeva 


10 

3 



151. 

Yalmika 

42 



... 

i Cf. Ygneyu, Pavaka. 

152. 

Yirinci 

38 

"■ M*- 

63 

... : 

1 


3 
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Name of Samhita 

Place IN Lists 

Remarics 



5^* 

P. 

Y. 

H. 

A. 


153. 

Vis'va 


15 


24 

25 

Called, in H., Vis'i'dmfdra, 








Probably same as Yis'ves’- 
vara menfeioiied in P. U. 

U 154. 

t Vis'vamifcra 

! . • 

92 


101 



f The three works extant 








are : 








(1) one Yisnn Samhitri 








consisting of 30 
patalas (M.G.L., 








A.L.); 

(2) one t Yisnn Tantra 

I. 155. 

Visnu (1) 
do. (U) 



f 7 ' 



being a Vydsa- 

1.156. 

H) 

\'n 

5 ^ 

^28 


J S'a mi alca-sa ii i vdda 

1. 157. 

do, (111) 


j ■ 

i ■ 

j' -^ 

i 

1 

Usj 

y... 


(A.L,); 

(3) one t Yisnn Samhita 
being a Vai^istlia- 
Jdbdli-sanivdda (M , 

G.L.). 

Of these the second is the 
one containing the list 
of Samhitas with itself 
as No.*l. 

I. 158. 

t Visiiutatfcva 

33 

30 

12 



p.169. 

t Yisnutilaka 


6 




Pretends to be part of 

160. 







Khages'yara S. 

Visnuyoga 



53 


... 

Evidently == Y oga . 

1. 161. 

t Vi.^niirahasya 


32 

20 



162. 

Visnuvaibha'v’a 

34 

33 




Probably “-Yaibhava. 

163. I 

1 Visnusadbhrwa 


28 




164. 1 

V isnusambbava 



42 

'•’•I 

... 


165. 

Visnasara 



26 




166. 

t Visnusiddhanta 

i 37 

29 


i 


Cj\ Siddlianta Pfuicaratra, 
P. R. (p, 4, 11, 15, 29). 

167. 

t Visyakscna 
t Y iliageiidra/rrirksya 

52 

51 

61 



1. 168. 

49 

54 

60 

18 

17 


169. 

Yaikimtha 

Yaikhariasaj see Yai- 



46 




170. 

haj^asa. 

Yaibhava 




3 

3 

Of. Yisiuivaibhava. 

171. 

t Yaiyyasa, Yyasa 

61 

96 

96 



172. 

t Yaihayasa 

91 

53 

132 


... 

Of. Tarksya, etc. ; Y. ]i.sl 
reads Yaikhunasa. 

173. 

S'arva (S'akra ?) 


106 

105 


... 

Y. list reads S'akra. For 
S'arva cf. Is'iina, S'iva. 

174. 1 

S'akatayana 

... 1 


119 

«»» 


175. 

S'akaleya, S'akalya,; 








S'^akalahvaya j 

76 

60 

120 


... 


1.176. 

t S'andiiya, S'andiliya j 

71 

■ 

122 

9 

9 


177. 

t S'atatapa ) 

101 

S3 

110 i 




178. 

^anti 1 

■ ^ . 


':62 1 




179, 

S^iva i 


■ ■■ 

y, ! 

27' ■; 


Of. is'ana, S^arva. 

180. 

S'ukarudi'a i 


103 




181. 

S^ukra 

S'esa, see Ananta. 

... 


127 ■ 

:;:| 

... 


182. j 

f ^aunakaj-kiya i 

64 

42 

97 

13 i 

12 
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Name of Samhita 

1 

i Place 

IN Lists 

Remarks 

.. ' ■ 


K. 

P. 

.. 

V. 

H. 

A. 


183. 

^T1 



55 




:184. 

t S'rikara 

S'rikrsna, .see- Krsna. 


26 

52 

... 



185, 

SVidhara , 

19 


16 




186. 

S'rmivasa 

... 

... 

24 

... 



p. 187. 

t S'rTpras'na 

68 

18 

84 

8 

8 


188. 

S'rTvallabha 



47 

... 



189. 

S'vetaketii 


... 

140 


... 


190. 

t Samvarta, Samvarta 

80 

27 

102 

... 

*•• 


191. 

t Samkarsann 

5 - 

1G8 

4 

• ». 



192. 

Satya 


14 

... 

11 

u 

0./V Sattvata ? 

193. 

Sactavisnu 

102 

... 


... 



194. 

: vSanaka 

94 

13 

94 

... 



1 195. 

. t Sanatkumara ; 

95 

12 

92 


... 


196. 

Sananda, Sunanda 

93 

16 

93 




191. 

Sarvamahgala 



126 




p.lOS. 

t Sattvata | 


24 

■■■**. ■ 

... 


Of. Satya P 

199. , 

Sam any a ; 




32 



200. i 

Sarasvata ! 



58 




201. 
202, 1 

t Soma, Saumva (I) ' 
do. ’ (II) 

46 

35 

77^ 

139 



1 Doubt as to place of t 

203. 

S a lira, Siirya i 


m 

80 




204. 

Skiinda, Ilaumrirn 

56 

31 

68 




205. 

Svayambhuva ■ ! 


; 

.«• 

16 

15 


1. 206. 

t Hayas'frsa ! 



44 

1 

1 

Y. list road.s Hayagnva. 

j 


i 




Cf. YagTs'a. 

207. 1 

'Hari . ' ■ 



23 

... 



208. 

Harita' ! 


47 : 


... 

... 


209. 

t Iliranyagarbha 

40 

76 

65 




210. 

Hrsikes'a i 

20 

17 i 






To the above 210 names have to be added those of 
a few Samhitas which are extant but apparently not 
included in any of the lists, to wit : 

211. Another U p e n d r a S a m h i t a , being aii U peJidra-Kmwa-sain- 
vada, x'ecent, perhaps the work mentioned in V. list (c/. our remark in the 
Synopsis). MS. no. 5209 of M. Cx. L. 

212. K il S' y a p o 1 1 a r a S a m h i t a of which M G.L. has no less tlian 
four copies (nos. o2l5 111.). 

213. Param atattvanirnay aprakas'a Samhitsi, containing 
fclio instruction of the god Brahman by S'rihamsa on the origin of the 
world, an important thougli not very ancient work of which fifteen adhyayas 
of the first pariccheda are represented, in MS., in M.G.L. (no. 5300) and twice 
in A.L 

214. P a d m a s a ni h i t a T a n t r a , M. G.L. 5296, w'hich, however, 
may be found to be a portion of Sanatkuraara Samhita (c/, colophon in Descr. 
Gat.). 

215. B r h a d Brahma Samhita, another recent W'ork, published 
twice (see below). 
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There are further a number of Samhitas quoted or 
mentioned by name which seem to be different from 
those of the lists. We mention the following, but a 
complete list should some day reveal many more names : 

Oitras'ikhandi, Mankana Yais'ampayana, S^ukapras'aa, S'rikalapara, 
Sudars'ana, Saumantava, Hamsaj Ha]:nsaparames'vara.V 

Among the few Samhitas found in libraries outside 
the Madras Presidency (in India or Europe) there is 
none which is not also represented in one of its three great 
public libraries, namely the Tafijore Palace Library, the 
Madras Government Oriental Manuscripts Library, 
and the Adyar Library of the Theosophical Society. 
The first of these (possessing but a few of the 
P. Sanihitas) has made no new acquisitions since Bur- 
nell’s time; the Paficaratra MSS. of the second are 
described in vol. XI of its Descriptive Catalogue ; the 
Adyar Library collection, not described so far and 
growing constantly", comprises at present the following 
nos. of our Synopsis: 1, 7, 8, 1 1,48, 70, 81, 83, 84, 106, 
11.8, 184, 149, nos. I and 2 of the Visnu Samhitas, 154, 
158, 161, 168, 176, 187, 196, and 206; further no. 213. 

The editions of Samhitas, most of which are now 
not easily obtained, are the following eleven": 

‘ For S'nkapras'na cf. the colophon of M.G.L. 5366 (third 
Visnu Saiphita) : iti S'uhapancaratre Visnusam'hitiiydm, etc., and for 
the last two names Samhita no. 21.3 above. S'rikalapara, presum- 
ably identical with S'rikalottara quoted in BrutaprakaS'ika, and 
Harpsaparames'vara are both quoted in Spandapradipikd (ed. p. :i3) ; 
Mankana is mentioned in Yedantades'ika’s B.ahasyitraksa ; the other 
names are from PancamtmraksS. 

” It being one of our special aims to make this collection as 
complete as possible. 

^ The second entry refers to the script used, the last gives the 
name of the editor (who is also the publisher, if the press is not the 
publisher). A portion of Ahirbudhnya Saiphita, in the Telugu charac- 
ter, is not worth description. 


r 


I. Is'vara Samliita, Telugit, Sadvidya Press, 
Mysore, 1890, Yogi Parthasarathi Aiyyangar, 

■ ' 2 . Kapinjala Samliita, Telugn, Kalyana- 

kumaravilasa Press, Tirukkovaliir, no year. Yogi, etc. 
(see 1). 

3. Parasfara Samkita, Telugu, Vagis'vari 
Mudraksbara S'ala Press, Bangalore, 1898, Iyyun.n.i 
Ragliavacarya. 

4. Padma Tantra, Telugn, 1891, rest as in 1. 

5,6. Brhad Brahma Sarahita: (5) Telngn. 

SYivehkates'varanilaya Press, Tiruppati, 1909, no name; 
(6) Devanagari, ilnandas'rama Press, Poona, H. N. Apte. 

7. Bharadyaja Samhita, Telugn, no year, 
rest as in 1. 

8. Laksmi Tantra, Telugu, 1 888, rest as in 1 . 

9. Visnutilaka, Telugu, Bangalore, 1896. 
Raghavacharya. 

10. S'ripras'na Samhita, Grantha, Mahgalavilasa 
Press, Kumbakonam, 1904, J. Ramasvami Bhattacharya. 

II. Sattvata Samhita, Devanagari, Sudar- 
s'ana Press, Conjeeveram, 1902, P. B. Anantha Ohariar. 

With the exception of Brhad Brahma Samhita 
all of these need re-editing, a critical edition of 4, 8, and 
11 being particularly desirable. 

That occasionally the same name has been giyen to 
two or eyen more different works, is nothing unusual in 
the Agamic literature. For instance, among the S'akta 
Tantras there are, according to Butt’s list h three Prapahca 
Tantras, two Harigauri Tantras, three Kubjika Tantras, 
two Yogini Tantras, and two Mrdani (?) Tantras. It is 
quite possible, for this reason, that the aboye Synopsis is 
wrong here and there in referring the same name in 
^ Translation of Mahanirva^a Tantra, Introduction, pp. VII — IX. 
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different lists to the same work. Vice versa, the identity 
of Ananta and S'esa, Vihagendra and Tarksya, etc., 
suggests the possibility that in a few cases two or three 
different names may have been erroneously reckoned in 
our table as referring to so many different works. 

At any rate, this much may be said with cer- 
tainty, that the literature we are concerned with is a 
huge one. For, even supposing there were only 200 
Samhitas, and trying to calculate, by means of the 
extant works, their total extent, we find that the 
Samhitti literature of the Pancaratras must have once 
amounted to not less but probably more than one and a 
half million slokas.^ Truly, the Samhitas have 
some right to speak of “ the ocean of the Paficaratra ” ! 

The chronology of the Samhitas will, of necessity, 
remain a problem for some time to come. Not until the 
extant Samhitas as well as the later literature have 
been thoroughly examined, will it be possible to 
fix approximately the century of each of the former and 
of some even of the lost Samhitas. Plowever, a 
few general remarks on the subject may already be 
hazarded now. 

Our earliest source of information on the 
Paficaratra is believed to be the so-called Naradiya 
section of the S'anti Parvan of the Mahabharata.” 
This view seems to receive further support from 
the fact that apparently all of the extant Sainhitus 
are full of the so-called Tantric element wdiich 
in the Mahabharata is, on the contrary, conspicuous by 

It is interesting to note in this connection tliat aceordin^* to 
Sripras'na (11,^41), Visnutilaka (I, 140 and 145), and other texts, 
the original Pahcartoa had an extent of one and a half crores. 

3 It has often been analysed, most recently by Bhandarkar, loc. 
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its absence. Ho-wever, it may be questioned whetliei’ 
Tantrism is really altogether absent in the Maliabhiirata, 
and even granting it is, this would not prove that it did 
not already exist when the Naradiya was composed. It 
is most probable, indeed, that, though the Mahabharata 
itself was not, still some, if not most of the heterodox 
systems referred to in it, were already tinged with the 
said element. The allusion to Sattvata-vidhi, at the 
end of the 66th adhyaya of Bhisma Parvan’', could 
hardly refer to anything else than a Samhita of the very 
character of those extant. Moreover, the JN’aradiya 
account does not give the impression of being based on 
first-hand knowledge : it may have been composed by an 
outsider who was impressed by the story of S'vetadvipa 
but not interested in the ritualistic details of the system. 

At any rate, the possibility of the existence of Pailca- 
ratra Samhitas at and before the time of theEai^adiya can- 
not well be denied. But the assertion, by Pandit P. B. 
Anantacarya, in the Bhumika to his edition of Sattvata 
Sanihita, that the expression saltvata-vidki in the 
above-mentioned passage of the Bhisma Parvan° distinct- 
ly refers to that particular Samhita because of the words 
“sung by Samkarsana ” is unfortunately not admissible. 
The same claim could be made, with even better reasons, 
for the present Samhita, in that it is an account, by 
Ahirbudhnya, of what he had learnt from Satukarsana 
himself when the Dvapara age came to a close.'* The 
coincidence, however, is quite irrelevant, not only 

^ Bliandarkar, he. cif., p. 40. 

“ Sditvatam vidhim asthaya gltah Samkarsanena yah I 
Dvdparasya yugasydnia lidau Kaliyugasya ca II 

^ I)rupara-f0ldyi7m (I, 71), Dvtljiara-mmdhy-amis'e (I, 73), pnipLum 
Samkarsandt suksdt (II, 4). In Sattvata Saijihita Samkarsana is the 
questioner, not the teacher. 
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because a Samkarsana Samkita is mentioned and quoted 
but most of all because it is, according to the system, 
Samkarsana’s function to proclaim the S'astra^ -which 
means, according to Ahirb. Sainhita (11, is), that all 
knowledge comes ultimately from him who, in the begin- 
ning, started the great universal system from which all 
single systems, including the Pahcaratra, have emanated. 

. .The Pahcai-atra must have originated in the North 
of India and subsequently spread to the South. 
Had the opposite taken place, most of the extant 
Samhitas would somehow betray this fact, which is not 
the case. The story of SVetadvlpa seems even to point to 
the extreme North, and so do some Sainhitas, among them 
Ahirbudhnya, as we shall see. The thesis may there- 
foi’e be advanced that all Samhitas betraying a South- 
Indian (Dravidian) origin belong to the later stock of 
the literature. 

Of those South Indian Sainhitas the oldest one 
now available seems to be the Isvara Sarahita. It enjoins, 
among other things, the study of the so-called Tamil Veda 
{dramidt s'niti) and contains a Mahatmya of Melkote 
in Mysore. It is quoted thrice by Tamunacarya 
the teacher of B.amanuja, who died in the first half of 
the eleventh century (ca. 1040). Yamuna claiming for the 
Agamas the authority of a fifth Veda, the said Sarnhita 
must have been in existence at his time for at least two 
centuries. This would bring us to about the time of 
S'ankara whom, then, we may provisionally regard as 
the landmark between the northern and the southern 

‘ See our Synopsis, above ; the quotation is in Veclantades'ika’s 
Piincaratrurultsa, ed. p. 67, line 5. 

See belo-sv : “ The Philosophy of the Panearatras ”, section 2 ; 
also our summary, in part III, of adhyaya 11. 

® In his Agamapramanya, ed. p. 72. 
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Paficaratra Samhitas, bearing in mind, however, that 
the composition of Samhitas did not necessarily cease in 
the North just when it began in the South, and re- 
membering also that in the southernmost province of 
Aryan India (the Mai’atha country) something like 
Paficaratra worship seems to have existed as early as 
the first century before Christ/ 

To the South Indian class of Samhitas, which is 
very mnch smaller than the northern one, belongs 
also the above-mentioned IJpendra Samhita enjoining 
particularly the leading of a virtuous life in S'rirahgam, 
and further the voluminous Brhad Brahma Sanihita (no. 
216, above)^ with prophecies about Ramanuja, the only 
South Indian Samhita, as it seems, which has made its 
way to the north-west and consequently met with a fate 
similar to that of the spurious Naradiy a in Bengal, in 
that it is now “ popularly known in the Glujerat country 
as the N arada Paficaratra 

Yamuna’s work being the oldest one extant by 
a South Indian author quoting from the Samhita 
literature, it is noteworthy that in addition to Iswara 
Sarnhita he quotes the Parama, S'andilya, Sanat- 
kumara, Indraratra (=third Ratra of Mahasanatkurnara 
Sanihita), and Padmodbhava Samhitas.' Yamuna’s 
successor, Ramanuja, quotes also Parama Sainhita, 
further Pauskara Samhita and Sattvata Samhita. 

’ Bliandarkar, loc. cit, p. 4. It remains to be seen wbether 
the -worship of only the first two Vyfihas (for which there 
are still more ancient testimonies, ibid. p. 3) was not perhaps a 
precursor of the Paficaratra of the Sarrihitas. 

“ Wliich is too recent to he mentioned in the Padma list and 
therefore not likely to he identical with Brahma Narada, as 
Govindacarya is inclined to believe (loc. cit., p. 955). 

‘‘ Govindacarya, J.R.A.S., October 1911, p. 956, note 4. 

* Agamapramanya ed. pp. 7, 69, 70, 71, 72. 

3 . ' 
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In the fourteenth century the famous Vedanta- 
desika wrote a special work on the Pahcaratra * in which 
he mentions particularly Jayakliya (9 times), Parames'- 
vara (6 times), Pau^kara (5 times), Padma (4 times), 
Naradiya, S'rikara, Sattvata (each thrice), Ahirbudhnya, 
Bhargava, Varaha, Vihagendra, and Hayagriva (each 
twice) ; moreover the Samhitas figuring in our Synopsis 
as nos. 17, 28, 31, 41, 49, 53, 71, 72, 75, 77, 97, 106, 
127, 134, 149, 166 (?), 171, 172, 177, 191, 196, 201 (or 
202); Citrasikhandi, etc. (see p. 12, note 1) ; and, finally, 
a few doubtful names such as Tantrasamjfiika (=Tan- 
trasagara?), Agamakhya, etc. 

In the North of India the oldest work quoting the 
Pafiearatra, which we can lay hands on, seems to be the 
SpandapracUpikd of Utpalavaisnava, who lived in Kasmir 
in the tenth century A.n.^, about one generation before 
Yamuna. The Samhitas mentioned by name in this work 
are'*: Jayakhya (S'rijaya, Jaya), Hamsaparame&vara, 
Vaihayasa, and S'rikalapara ; while two more names, 
namely Narada Samgraha and S'ri Sattvatah may, but 
need not, be connected with some particular Samhita. 
Of eight other quotations % all of which are vaguely 
stated to be “ in the Pafiearatra ” or “ P. S'ruti ” or “ P. 
Upanisad ”, one is found, in a slightly different form, 
in Ahirbudhnya Samhita.® Utpalavaisnava quotes also 

* Fducardtmmhsaj of wliieli there is an edition in Grantha 
characters (see above) p. 4. 

^ J. 0. Chatter jij Kashmir Shaivism, pp. 13, 16. 

^ See pages 9-11-34, 33, 33, 33 of the Vixianagaram edition. 

* Pp. 54 and 20, ibid. 

^ Ibid. pp. 2, 8, 22, 22, 29, 35, 39, 39. 

XV, 71b: Prajnd-prdsadam, etc., reproduced bj IJtpala (ed. 
P* ' 

Prajna-pTdsadam druhya as^ocyah s'oeato jamml 
Bhumisthdn iva s'ailasthah sawdn prdj-Mnwpasiyiti }! 


the Pammdrthasdra in its original Vaisuavite form (not 
the S'aivite recast by Abhinavagupta)/ All this, 
as also his name and that of his father (Trivikrama), 
proves that Utpala, though a S'aivite author, must have 
been originally a Vaisnavite. And it further seems to 
enable us, as since the rise of the S'aivite system (Trika) 
philosophical Vaisnavism is practically extinct in 
Kas'mir, and as there is no likelihood of any Pancaratra 
Samhita (except the few spurious works) having been 
composed in Aryan India after that time, to fix the 
eig hth century a.d. as the terminus ad quern 
of the original Pancaratra Samhitas.” 

From the above it follows that the Samhita 
literatui’e falls into three classes: (1) the original 
Samhitas, to which belong most of the extant 
works ; (2) the much smaller South Indian class 

comprising the legitimate descendants of class 1 ; and 
(8) the still smaller class, North and South Indian, of 
apocryphal or spurious Samhitas. To the third class must 
be assigned all Samhitas which are specially connected 
with some cult or teaching of modern growth such as the 
exclusive worship of Rama, Radha, etc., and (or) which 
have given up some essential dogma of the Pancaratra, 
such as that of the Vyuhas.'* 

^ Cf. Chatterji, he, ciL, pp. 10-14 Prof. Barnett insists that 
Abhinavagupta’s work, being professedly an “extract” (sdra), 
cannot be based on a work of less extent than itself such as the Vais- 
navite Paramarthasara. But surely A. does not mean to say that he 
has merely extracted, but rather that he has elaborated the 
essence of the work upon which he based his own. 

^ Allowing, as indicated above, a minimum of two centuries to 
pass before a Saiphita can become “ Sruti ” (as which the Pancaratra 
is regarded by Tltpala). 

Both is the case, for instance, with the spurious ISTaradiya. Also 
the Agastya Samhita mentioned by Bhandarkar, lac, cyit,, p. 67 note 2, 
if a Pancaratra Samhita, would belong to this clasvS, as does the first 
of our three Agastya Samhitas. 



20 


The number of oldest Samhitas mentioned increases 
through internal references : Ahirbudhnya (5, ss) men- 
tions Sattvata, and the latter (9, iss) Pauskara, Varaha, 
and Prajapatja (Brahma). Direct reference of one 
Samhita to another will also be found of great value for 
determining the mutual chronological relations of the 
Samhitas. For instance, the fact that Ahirbudhnya 
mentions Sattvata (5, bb ) and Jayakhya (19, 64) 
shows, of course, that these two must be older. So 
also the hint, in Is'vara S. (i. 64 ) \ that the three 
chief Sainhitas are Sattvata, Pauskara, and Jaya, and 
their respective expansions Is'vara, Parames'vara, and 
Padma, is well worth noticing V and also the statement, in 
Padma Tantra (IV, 23. 197 ) \ that we should consider as 
the Six Gems : Padma, Sanatkumara, Parama, Padmod- 
bhava, Mahendra, and Kanva. These few data enable us 
to fix already provisionally the chronology of the most 
important of the ancient Samhitas, in the following way : 


V 


1 . Pauskara, Varfdia, 
Brahma (ord er uncertain) 

2. Sattvata 

3. Ahirbudhnya 

4. Parameswara * 


Earlier than 5, order un- 
certain : Jaya (before S), 
Sanatkumara, Parama, 
Padmodbhava, Mahendra, 
Kanva 


5. Padma 

6. Is'vara ° (before 800 a.d.) 


* Goviliclacarya, loc. dt, p. 956. 

And certainly connected with the fact that the only Samhita 
commentaries extant, besides one on Bharadvaja Samhita, appear 
to be the following three, preserved in Srirangam: one Sattvata- 
sanihita Bhasya by Alas'ihgarabhatta, son of Yogariandabhatta ; one 
Is'vara-samhita Vyakhya by the same ; and one Parames'vara-samhita 
Vyakhya by Nrsimhasuri, son of Sampatkumarasvamin. 

Govindacarya, loc. cit, p. 955 fll. 

■^Mentioned in the P Mm a list, therefore earlier, but later than 
Ahirbudhnya, to judge from the text preserved in A. L. 

To be distinguished from the one mentioned in the PMina 
list ; see below. 
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It appears to be a fact that out of these works 
the triad Pauskara, Sattvata, and Jaya has on 
the whole been considered the most authoritative part 
of the Pancaratra scripture. 

The five lists compared in our Synopsis are naturally 
of little value for chronological purposes on account of 
their comparatively late origin, and because all of them, 
except the one of Agni Parana, have almost certainly 
been interfered with by later hands. The Agneya list, 
beginning, as it does, with Hayas'irsa and agreeing 
almost completely with the first twenty -five of the 
names enumerated in that Samhita, must have been 
copied from it, from which fact it may be further 
deduced that the remaining names (nos. 26 to 34) ’' were 
not in the original Samhita. Likewise in the Visnu list 
the thirty-two names following the 108th are in all 
probability a later amplification. This would account for 
the fact of a Samhita being mentioned in that list, to wit 
Kapinjala (no. 123), which itself mentions the Visnu 
Tantra. Kapinjala, at any rate, does not claim 
to be one of the 108 Samhitas, but only an abstoact 
containing all that is essential (sara) in them. The 
Padma list also seems to have originally consisted of 
108 names only, the four added ones being possibly 
nos. 33 to 36 contained in the second half of s'loka 100. 
For, fevara Sainhita (no. 36), as it mentions Padma 
Tantra, and that, as we have seen, in quite a credible 
way, cannot well be mentioned in the latter which, 
for other reasons too, must be older than it. 
Or were there two Isfvara Sanihitas ? This hypo- 
thesis would perhaps best account for the mention 

^ Amoug which “Parana” and “Samanya” are decidedly 
doubtful. 
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of an Isfvara Samhita also in the Hayasmsa and Agneya 
lists/ 

Wbat are the principal subjects treated in 
the Samhitas? 

The ideal Paficaratra Samhita, like the S'aiva 
Agamas, is said to consist of four “ quarters ” (pada) 
teaching respectively (1) Mdna, Knowledge; (2) Yoga, 
Concentration ; (3) Krvyd, Making; and (4) Garyd, Doing. 
By Making is meant everything connected with the 
construction and consecration of temples and images, 
and by Doing, the religious and social observances 
(daily rites, festivals, varnS-S'rama-dharma),^ Very few 
Samhitas seem to have actually consisted of these four 
sections: most of them dealt apparently with one or 
two only of these subjects, neglecting the others 
altogether or nearly so. The proportion of interest 
shown for each of the four branches seems to be well 
illustrated by Padma Tantra in the edition of which the 
Jhana-pada occupies 46 pages, the Yoga-pada 1 1 pages, 
the Kriya-pada 215 pages, and the Oarya-pada 376 
pages. The practical part, Kriya and Oarya, is the 
favourite subject, the rest being treated as a rule by way 
of introduction or digression. The division into Padas is, so 
far as I know, observed in only two of the extant 
Samhitas, namely Padma Tantra and Visnutattva Samhita. 
A division into five Eatras (Nights) of mixed contents 
(c/. the name Paficaratra) is found not only in the 
apocryphal Naradiya but also in a genuine and older 

Ahirbudliiiya being a somewhat -anwieldj word, Is'vara may 
have? metrl causd^ been substituted for it in those lists, but, of 
course, not in the Padma 4ist, which does contain the name 
Ahirbndhnya. 

^ For a fuller description of these four branches see Govinda- 
carya’s article in J.R.A.S., 1911, p. 951 fll. 
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work, the Mahasanatkiimara Samhita/ The Hayas'IrBa Sam- 
hita has a position of its own in this and other respects : 
it consists of four Kandas called, after their contents, 
Pratistha, Sainkarsa (so), Lihga, and Saura Kancla.® 
The second Kanda professes to deal with worship 
but contains also a good deal on ; the third is 

altogether S'aivite. Finally the Parameswara SainMta 
deserves mention here in that it adheres to the well- 
known division in Jnana Kanda and Kriya Kanda answer- 
ing resp. to Padas 1-2 and 3-4) ; and perhaps Bharadva' 
Ja Samhita as the rare (if not unique) instance of a 
Samhita dealing with Conduct only and especially 
'pra^attV 

^ The names of the Ratras of the latter are : Brahma, S'iva, 
Indra and Rsi Ratra; the fifth is not in the MS. For the former see 
below. — The following passage of Yihagendra Samhita (I, 31 — 34) 
is also noteworthy, though it looks like a late compromise : “ When the 
Krta Yugahas just appeared, by the grace of Kes'ava the following five, 
namely Ananta (the Serpent), Garuda, Visvaksena, the Skull-bearer 
(S'iva), and Brahman, hear it (the S'astra) in parts [as follows] : in 
the first night Ananta [has his questions answered], in the second 
night Garuda, in the third night Senes'a, in the fourth [is answered] 
what has been chosen by Yedhas (Brahman), and in the fifth Rudra 
[is the questioner]. Thus each of these hears for himself the 
Religion of Faith {^raddJia-sfdstra^ in the form of a work on Know- 
ledge, Yoga, Construction, and CJonduct, consisting of one hundred 
thousand [sdokas]. [Hence, since the whole of it] has an extent of 
five lakhs [of s'lokas], it is called the Pancaratra.” 

^ Containing resp, 42, 39, 20, and ? patalas. This Samhita has 
so far been found in Orissa only. 

® See the summary of contents in the first adhyaya. That the 
description of the Jnana Kanda covers 14| s'lokas and that of the 
Kriya Kanda only 3f is, I believe, due to the author’s wish to have 
done with the former. For the Samhita, though evidently complete 
(see the total of sdokas given for the two Kandas together) has no 
other Jnana Kanda. Therefore, the last line of the adhyaya will 
probably have to be interpreted thus : “ I shall now [by treating 
the Kriya Kanda] put forward the s'astra twofold in the manner 
explained ; listen to me ! ” 

^ This is perhaps the most widely spread of all the Samhitas. 
It has a pans^ista (supplement) contained in the edition, and be- 
longs, as mentioned, to the few Saiphitas of which a commentary is 
extant. 
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It may be supposed that the name Pah c a v a 1 1 * a 
points to five principal subjects treated in that system. 
So it is, indeed, understood in the apocryphal Naradiya, 
Avhich says that the five kinds of rai?Tt=“ knowledge ” 
are tattva, muMi-prada, bhalcti-prada, yaugika, and mis'esika, 
that is to say that they are concerned respectively with (1) 
ontology (cosmology), (2) liberation, (3) devotion, (4) 
yoga, and (5) the objects of sense. Though the five books 
of the said Samhita accord but very imperfectly with 
this division, and the five Ratras of Mahasanatkumara 
Samhita still less, and though the Naradiya as a whole 
can certainly not be used as a Pahcaratra authority, the 
above statement may none the less rest on good 
tradition. In this case rdtra, originally “ night ”, 
would have come to mean — how, we do not know ^ — 
both a cardinal doctrine of a system as well as 
the chapter or work dealing with that doctrine, that is: it 
became synonymous with tantra mdi so that 

Pahcaratra would be a designation of the ancient' 
Vaisnavite system in exactly the same manner as, 
according to the twelfth chapter of Ahirbudhnya Samhita, 
Sasti Tantra was one of the Sainkhya Yoga. This 
explanation, though perhaps at variance with the chapter 
just mentioned stating (in s-l. 45 —48) that the Pahcaratra 
consists of ten cardinal teachings (satnhitas) is at 
least not so fanciful as “ the night— obscuration, of tlie 
five other systems ”, or “ the system, cooking=destroying, 
the night=ignorance ”, or the attempts to connect 
that name with the five sacraments (branding, etc.) or 
the five daily observances {ahhigamana, etc.) of the 

1 For the transition the meaning of “ Thousand and one 
Nights ”=as many stories, may perhapsYe compared. 

2 Bee above p. 2. , “ 

^ See our summary of the chapter, below, last part of this book. . 
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Pancaratras. However, it seems to ns that the 
original use of the name is only connected with the 
first of the ten topics referred to (Bhagavat), namely the 
peculiar Grod-conception of the Pancaratras, and 
that it can be discovered in the Pailcaratra Sattra 
spoken of in S'atapatha Brahmana XIII 6. 1, which 
is, moreover, the earliest passage in which the word 
pancm'dtra occurs. In that passage “ Purusa Naray ana 
is mentioned as having conceived the idea of a 
Paficaratra Sattra (continued sacrifice for 
five days) as a means of obtaining superimfity over 
all beings and becoming all beings ”* ; and the preceding 
chapter (XTI 3. 4) narrates in detail how He, by 
sacrificing Himself, actually became the 
whole world.® Narayana is thus connected with, 
and even made the author of, the Purusa Sukta® which, 
together with the Sahasrasirsa section of Mahanarayana 
Upanisad, plays such a prominent part in the cosmolog- 
ical accoiints and Mantra exegesis of the Pancaratrins.® 
C It appears, then, that the sect took its name from its 
central dogma which was the Paficaratra Sattra of 
Xarayana interpreted philosophically ’ as the fivefold 
self-manifestation of God by means of His Para, Vyuha, 
Vibhava, Antaryamin, and Area formst^ This would 
well agree with the statement of Ahirb. Samh., at the end 
of the eleventh adhyaya, that the Lord Himself 
framed out of the original S'astra “ the system (tantra) 
called Paficai’atra describing His [fivefold] nature 

'■ Bhandarkar, hr- eit., p. .31 ; spacing-ont ours. 

^ Ibidem. 

i^Tote also the importance attached in Ahirb. Samh. (chapter 37) 
to the meditation on God as a sacrifice (yapiarupa-dhara deva, s'L 39). 

^ With, x)r without, the help of Bhagayad-Gita II, 69. 
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[known] as Para, Vyuha, Vibhava, etc.”, and “that 
highest Will of Visnu called Sudar»ana through which 
He split into five, appearing five-inouthed.” 

To return to the question of the principal subjects 
treated in the Pancaratra, the scientific student will 
probably find it best to distinguish the following ten ® : 

(1) Philosophy; 

(2) Linguistic occultism ; 

(3) Theory of magical figures (yantra-s'astni) ; 

(4) Practical magic {maya-yoga) ; 

''(5) Yoga; 

|(6) Temple-building (mandira-nirmana) ; 

f(7) Image-making {prcdiythd-vidhi) ; 

f(S) Domestic observances {samshara, almihi) ; 

I (9) Social rules {varnas'ra'ina,-dharma) ; 

1(10) Public festivals 

Each of these *, it is hoped, will in the course of 
time be made the subject of a monograph based on the 
available Samhita material as well as on such monographs 
(Utsavasamgrahas, etc.) as the Pancaratrins themselves 
have written. In the following, the second part of our 
Introduction, an outline will be attempted of- the first 
subject only, as the one on which all the others more or 
less depend. 

’The five forms are also referred to in the very first s'loka of our 
Saiiihita. With the idea of Narayana’s self -sarrifiee is apparently also 
connected the story of the “ Sacrificial Lotus ” (yapla-pniikaja) spring- 
ing from the navel of Padmanabha (Laksmi T. V, 22, and elsewhere). 

■-* Wliich are, of course, not the same as those enumerated in 
adhyaya 12 of Ahirb. Saiph. ; see our sumtnary of the latter in 
the final section below. 

® And, in addition, perhaps the snliject of “worship” in a 
general treatment combining the materials for it distributed among 
several of the above subjects, notably 8 and 10. 



II. THE PHILOSOPHY OF THE PMCARATEAS 

The theoretical philosophy of the Paiicaratras is in- 
separably bound up with the story of creation, and can 
therefore, hardly be treated more conveniently than in 
taking the latter throughout as our starting point. In 
doing so we shall mainly follow the Ahirbudhnya Samliita 
(particvilarly chaptei’S 4 to 7), but also have recourse, 
wherever this seems desirable, to other sources." 

1. N [GETS AND Days oe Nabayana 

There was, and is still, a belief in ludia that the 
higher a being climbs on the ladder of existences, the 
quicker time passes for him, until, when he reaches 
Liberation, time is no longer a magnitude for him 
at all." This idea is contained in the doctrine that a 
single day of each Brahman or ruler of a Cosmic Egg 

^ The writer regrets keenly having had practically no access, 
while wxhting tliis Introduction, to the rich collections of Pahearatra 
MSS. stored up in the Adyar and Madras Libraries. Still he feels 
conhdent that the following account will not show any serious gap, — 
xlbbreviations will be easily recognised, except perhaps P. Prakas'a 
S.” which is no. 213 mentioned on p. 11 above. The edition quoted 
of Pillai Lokacarya’s Tabtvatraya is the only existing one of the 
Sanskrit translation, published as no. 4 of the Caukhamba Sanskrit 
Series ; while the edition^ used of S'rinivasadasa’s Yatindramata 
Dlpiht is ISio. 50 of the Anandas'rama Series. Tattvatraya (four- 
teenth century) may almost be called a collection of Pahcaratra 
Sutras, and its commentary, by Varavaramuni, is specially valuable 
for its copious extracts from Vi^vaksima Samhitd. All references by 
figures only are to Abirbudbnya Sambita. 

" It may, after all, be found to be the same (not the opposite) 
view when P. Prakas'a Saiphita (III, 3 flL) teaches that a “ time- 
atom” {kiila paramdnuho) is in Jivaloka (c/. Gita VII, 5; XV, 7) 
only 1/lOOtli part of one on earth, in the world of the gods only 
l/l6, 000th part, for the god Brahman only 1 /1,000,000th part, and 
for Laksmi only 1 /10,000,000th part, while Visun’s own time-atom 
is infinitely small. 



(brahmamla ) ' comprises no less than 432,000,000 years 
of men. When the day is over, all forms are dissolved 
by fire, etc., but not so the Tattvas (elements and organs) 
of which these consist, nor the Cosmic- Egg as such. 
This dissolution is called a Minor or Occasional 
Dissolution (avdntara-pralaya , nadmiitika-pralaya). It 
is followed^ by the “Night of Brahman”, of equal 
length as his day, in which the Egg hibernates as it 
were. This process is repeated 360x100 times, after 
which the life of Brahman {bmhmaym) comes to a 
close by the G-reat or Total Dissolution (mahi-prcdaya, 
prahria-pralaycb) in which all the Cosmic Eggs, including 
the forces working in them, are completely dissolved or 
“ unified The Night following it is of the same 
duration as that of the life of Brahman, and is 
followed by another Day similar to the former, 
and so on. These longest Days and Nights are 
called, in the Pancaratra, Days and Nights of the 
Purusa, the Highest Self, the Lord, etc. For the Purusa’s 
life, says one text, there exists no measure". But 
though infinite as to time*, He “accepts” (ahgi-karoti) the 
period called Para (that is, the life-period of a Bi’ahman) 
as His “ day ” ; and though exempt from being measured 

^ “ Solar system’’ is a somewhat misleading ti^anslation, becauvse 
a Brahmaiida, thougli believed to possess but one sun, comprises the 
whole stairy host visible to us. 

2 Fmlaya, as the name says, is the stage in which things 
are dissolving, and not the much longer one in which they 
remain dissolved. The occasional employment of the name 
for the two stages together must be regarded as a misuse, at least 
from the Pailcaratra point of view, because, if Primary Creation 
takes place during the last part of the ISTight (see below, next 
paragraph) and the Day and hTight are of equal length, Pz-aiaya 
belongs to the Day, not to the ISTight. 

Tasya ridyur^ntcmam vidMyate, P. Prakas'a Samhita I, S, 48, 
repeated 58. 

KaUMnantuy ibid. l^ S/55, 
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by nights, etc.. He “ does the work of the night 
(ratrifmna airati) by causing Brahman ^ and the rest to fall 
asleep Our Samhita illustrates the Days and Nights 
of the Lord by an image of dazzling beauty ; during 
the Day the universe is like a sky sprinkled all over with 
cirrus clouds — the Brahmic Eggs, of which there are 
koti-arbudas of koti-oghas of kotis (an unimaginably 
high number) ; while during the Night it resembles a 
sky without a single cloud.“ 

2. Higher ok “ Puke ” Creation 
(Evolution, First Stage.) 

In the eighth and last part of the Cosmic Night 
(paurufi ratri) ^ the great S'akti of Visnu, awakened as 
it were by His command “ opens her eyes”. This 
umnesa “ opening of the eyes”, says Ahirb. Samh., is 
like the appearance of a lightning in the sky. And it 
means that the S'akti, which was so far indistinguishable 
from tlie “ windless atmosphere ” or “ motionless ocean ” 
of the Absolute, existing only as it were in a form of 
“darkness” or “ emptiness ”, suddenly, “by some in- 
dependent resolve ” (Jcasmacoit svdtantryat), flashes up, 
with an infinitely small part of herself, in her dual 
aspect of kriya (acting) and blmti (becoming), that is 
Force and Matter." 

^ Who, after liis “ death ”, belongs to the liberated. 

Ibid. I, 3. 55-57. 

^ Ahirbndhnya Samhita IX, 16, 14, 38. 

■* “The eighth part of the Pralaya is called 
P. Prakas'a S. 1, 1. 51 ; r/. I, 3. 42, 57. 

= Ibid., I, 1. 53. 

“ XIV, 7-8 : Tafn/dh koiyarbtidums'ena s^uJdidve, etc. ; so VIII, 36, 
and III, 27-28. Of. Laksmi Taiitra I'V, 4. The Bhuti S'akti, as will be 
seen, includes what we call sonl. 
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Here it will first be necessary to remark that, in 
spite of frequent assurances as to the real identity of 
Laksmi and Vis nu, the two are actually regarded as 
distinct : even in Pralaya they do not completely coalesce 
but become only “ as it were ” a single principle (4. ts), 
the Laksmi eventually emerging from the Great Night 
being the old Laksmi, not a new one. The mutual 
relation of the two is declared to be one of inseparable 
connection or inherence ^ like that of an attribute and 
its bearer (dharma, dharmin), existence and that which 
exists {bhdva, bhavat), I-ness and I {ahamtd, aJmn), 
moonshine and moon, sunshine and sun.° Still, the 
dualism is, strictly speaking, a makeshift for preserving 
the transcendent character of Visnu : Laksmi alone acts, 
but everything she does is the mere expression of the Lord’s 
wishes. 

The Kriya S'akti is “the Sudars'ana poidion of 
Laksmi”/; for it is identical with Visnu’s “ Will-to- 
be ” symbolised by the Sudars'ana or discus. Being 
independent of space and time * it is called “ undivided ” 
(fdshda), in contradistinction to the Bhiiti S'akti which 
is divided in many ways ^ and is but a “ myriadth part 
{Icoti-amm) of the S'akti ” that is : an infinitely less 

^ Avinahhava^ samanvaya; Laksmi Tantra II, 17. 

^ See chapter 4 of Ahirb. Samh. and Laksmi Tantra II, 11 flL 

® LaksmyCih smidars'am kalft, HI, 45 ; cf. V, 12. 

* LIX, 57 : de^dki'ilndiht vydptis tasya \_Stidars^anasya\^ which, 
however, is perhaps not meant to exclude plurality; see below, 
section 6 of this part of our Introduction. 

Ndndbhedavati, XIV, 9 ; cf, Y, 9-11, Kriya is related to Bhdti 
as the thread to the pearls, the pin to the leaves ; see below our 
resume of adhyaya 8. 

Which elsewhere is said of the two Saktis together : 
note on p. 29. 


see 
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powerful manifestation than the Kriya S'akti .^ : As the 
Sudars'ana is the instrument of Vis nn, we may say that 
Visnu, Kriya S'akti and Bhuti S'akti are respectively 
the causa effieiens, causa imtriimentalis, and causa 
materialis of the world. However, the transcendent 
aspect of Visnu (Param Brahma) remains so completely 
in the background in the Pancaratra that we are 
practically only concerned with the one force (Laksmi) 
which, as Bhuti, appears as the universe, and, as Kriya, 
vitalises and governs it.’ Accordingly, the Kriya S'akti 
is called : “ Visnu’s resolve consisting of life ” {prfma-nlpo 
Vismh samkal2)ah) ; “ that which keeps existence 
a-going ” (hhuti-parivartaha), “ makes becoming possible ” 
(JjhMim samlhavayati) ; “ joins ”, at the time of creation. 
Primordial Matter to the faculty of evolving, Time 
to the “ work of counting ”, and the soul to the 
“ effort for enjoyment ” ; “ preserves ” all of these as 
long as the world lasts ; and “ withdraws ” the 
said faculties at the time of Dissolution. “Just as 
a fire or a cloud is kept moving by the wind, even 
so is the Vibhuti part [of S'akti] impelled" by the 
Sudarsana.” 

The first phase of the manifestation of Laksmi is call- 
ed s'uddhasrsti, “ pure creation”, or gunonmemdas'a, that 
is the stage (followingthe Waveless Stage) in which the 
attributes (guna) of God make their appearance. These 

1 For the mutual relation of the two S'aktis the following 
passages should he compared : III, 44-45 ; Y, 7-8 j LIX, 55-57. 

^ This accounts for the remarkable fact that the Kashmirian 
philosopher Ksemaraja has defined the Pancaratra as the system 
teaching the identity of Grod and Xature, that is to say pantheism (para 
prakrtir hhagavdn Ydsudevali^ tad-visphulinga-praya eva jlvCili — ifA 
PdncamfrdJi parasydh prahrteli parindmdhhyupagayndcl Avyakte evuhhi- 
nwzstdli ; Pratyabhijnahrdaya, S'rinagar ed. p, 17), 

® Or: “made to dance” (pmnartyate), XIY, 8, and elsewhere. 



Giinas are aprakrta “ not belonging to Nature ” — for 
Nature does not exist as yet — and have consequently 
nothing to do with the three well-known Gunas (Sattva, 
Rajas, Tamas); that is to say : the old dogma that God 
is necessarily “ free from [the three] Gunas ” (7zirguna) 
does not exclude His possessing the six ideal Gunas 
which, on the contrary, m u s t be ascribed to Him, because 
without them there could be no Pure Creation, and, all 
further evolution depending thereon, no creation at all. 
However, the evolution of the Gunas does not in any way 
affect the being or essence of God, it being merely concern- 
ed with His “becoming ” or “ manifestation ”, that is : His 
S'akti : “ Through the three pairs of what are called the Six 
Gunas {sadgumja), to wit: Knowledge, Lordship, Power, 
etc., does the Pure Creation [or first stage] of [His] be- 
coming take place.” ‘ 

Now, the six Gunas are described as follows: 

The first Guua is juana, “knowledge”, defined 
as “ non-inert, self-conscious, eternal, all-penetrating ”, 
that is: omniscience. “It is both the essence and 
an attribute of Brahman”, for which reason the re- 
maining five Gunas are occasionally called “ attributes 
of jndna ” ^ Jnana is, of course, also the essence of 
Lak§mi.“ 

^ Y, 16 ; of, Y, 15 and YI, 6 ; Blmti and vihlmti are in these 
passages, like hluwa elsewhere (see above p. 30), used in 
contradistinction to hhavat, and not in the sense of the Bhuti S'akti. 
For the latter, like the Kriya S'akti, is connected with three Gunas 
only (see below), while in the passages concerned the appearance of 
all the six Gunas is referred to. 

^ Or “channels oi jnana (jndnasya srtayah), Laksini Tantra 
II, 35. Ytounacarya, the teacher of Ramanuja, has tried to justify, 
philosophically, this Pahcaratra concept of jndna. A thing, lie says, 
may be both substance and attribute : ds'raydrl anyato vrtter^ d^rayena 
samanvciydt^ which he illustrates by means of tlie flame (substance) 
and the light it sheds (attribute). 

^ Laksmi Tantra II, 25, etc. 
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The second ‘ Guna is “ lordship ”, that 

is “activity based on independence ”, “nniinpeded acti- 
vity”/ Acooi'ding to Laksmi Tantra (II, 28) this is 
identical with what is called iaclm “will” in other 
Tattvas'astras. 

The third Guna is s'aMi “ability, potency”, namely 
to become the material cause of the world (jagat-jyrahrii- 
bhava). It is elsewhere “ defined as aghatitarjlmtcma 
“accomplishing the non-accomplished ”, that is to say, 
being able to produce something the cause of which 
cannot be accounted for by empirical methods. 

The fourth G ima is “strength” defined as 

“absence of fatigue ” (s'rama-Juaii), or “ fatiguelessnoss 
in connection with the production of the world ”, or 
“power to sustain all things ”, “sustaining-power” 
{dhdrcma-samartliyd). , 

The fifth Guna is virya “ virility”, that is “ un- 
affectedness (changelessness, ?;iA:ir«vz-ynr«ft''i) in spite of being 
the material cause”. This is a condition, says Laksmi 
Tantra (2. si), not found within the world, where “ milk 
quickly loses its natui’e when curds come into existence ”. 

The sixth and last Guna is tejas “splendour, 
might ”, which is said to mean “ self-sufficiency ” 
(sahal'aH-anappksd) and “power to defeat others” 
(pardbhibluivana-samarthya). The latter definition is in 
Laksmi Tantra (2. 84), which adds that some philosophers 
connect (j/ojayanti) tejas with aisvarya. 

The six Guiias are the material, or instruments, as 
it wwe, of Pure Creation, (1) in their totality, and (2) 

^ Tlie order found on p, IS of our edition is not the usual one. 

“ Independence, in creating the universe, of any otlier cause 
Laksmi Tantra, IV, 9. 

Yaravaramuni’s comm, on Tattvatraya, ed, p. 94, 

5 
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by pairs, in the following way : the Grunas, as connect- 
ed partly with the Bhuti and partly with the Kriya S'akti 
(5. 7 ), are regarded as falling into two sets, namely Gunas 
1 to 8, and Gnnas 4 to 6, called respectively ws'-mma- 
hlmmayalh “ stages of rest ” and s'rama-bhumayali “ stages 
of effort” *; and the corresponding Gunas of each set 
(1 and 4, 2 and 6, 3 and 6) join to form a pair connected 
with some special divine manifestation, as will be ex- 
plained presently. 

i/In their totality the Gunas make up the body of 
V a s u d e V a, the highest personal god®, as well as that of 
his consort Laksmi, in the way thatthese two are constantly 
seen by the free souls inhabiting the Highest Space.® It is 
mainly in this form, to wit as a person qualified by the six 
Gunas and distinct from his S'akti, that God is called 
Vasudeva (5. 29 ). 

The apparition of the pairs denotes the beginning 
of that process of emanation which has been well 
defined as “ a process which, while bringing the 
product into existence, leaves the source of the product 
iinchanged * This very ancient conception® is com- 
monly (though perhaps not correctly) illustrated by the 
image of the light emanating from a source such as the 
sun, which accounts for the Sanskrit term for it, namely, 
“ shining out 

1 These names are not in Ahirb. vSatpli. ; see, however, Laksmi 
Tantra IV, 24 ; II, 46-47 ; III, 4. Of. also what is said below on 
the different condition of the three Vjaihas during* and after 
Pure Creation. * 

^ Sddgimya-vigraham team (VI, 25). The six Gunas exist 
also before creation, but without being active (V, 3). 

® See below. 

Oh after ji, Kashmir Shahumm^ p. 59. 

•* Of. the S'anti Furmm adali^ etc., at the beginning of Is'avasja 
and other Upanisads. 

ISTot found in the Saiphitas, in so far as known to us. 



The Paucaratra teaches a chain, as it were, 
of emanations ; each emanation, except the first, 
originating from an anterior emanation ; and thus the 
favourite image of the process has, with the Paiicaratrins, 
become that of one flame proceeding from 
another flame/ Any production, up to the for- 
mation of the Egg, is imagined as taking place in this 
way. 

The first three (or, including Vlisudeva, four) beings 
thus coming into existence are called V y u h a s. This 
word is a combination of the root nib “ to shove ” and 
the preposition vi “ asunder ” and apparently refers to 
the “ shovinsr asunder ” of the six Gunas into three 
pairs.* This, however, does not mean that each Vyuha 
has only its two respective Guaas, but, as is repeatedly 
emphasized, each Vyiiha is Visnu Himself with His six 
Gunas, of which, however, two only, in each case, become 
manifest. Abiding by the image, we may say that each 
new flame has for its fuel another pair of Gunas. 

The Vyuhas are named after the elder brother, the 
son, and the grandson, respectively, of Krsna, namely 
Sainkarsana (or Balaiiima, Baladeva), Pradyumna, and 
Aniruddha ; and the pairs of Gunas connected with 
these are respectively: jTbdiwb -AnA hala ; ais'narijci and 
ph-ya; midi and tejas. 

Bach Vyiiha, after having appeared, remains in- 
active (avydprtal) for a period' of 100 years of his own 
(kamya), or 1,600 human years ; that is to say : the 
evolution of Pure Creation, up to its end or up to the point 
when Aniruddha “together with the two earlier [S'aktis, 
namely those of Samkarsana and Pradyumna] engages 

’’ See for instance PMma Tantra I, 2. 21. 

“ GCdiLratmya-sthUir Visnor gunavyaiikarodhhavfi (V, 21). 



in creation” (5.4o), takes 3X l/>00=4,800 human 
years.' 

The S'aktis of the Vyuhas, hinted at in our Samhita, 
are mentioned by name in a number of later Samhitas. 
Mahasanatkumara Samhita, for instance, teaches® that 
Vasudeva creates from his mind the white goddess S'anti, 
and together with her Samkarsana=:S'iva ; then from the 
left side of the latter is born the red goddess S'ri, whose son 
is Pradyamna= Brahman ; the latter, again, creates the 
yellow Sarasvati and together with her Aniruddha= 
Purusottama, whose S'akti becomes the black Rati who 
is the threefold Maya Kosa to be mentioned below.' 

Each Vyuha has two activities, a creative and a 
moral one, that is, one connected with the origin of beings 
and another one connected with their ethical progress ; 
and each of these activities of a Vyidia is said to be 
mediated by one of his two Grunas.'* For this reason, 
that is to say because the creative activities necessarily 
precede the moral ones, it is assumed ® that during the 

^ Wliicli is, of course, also the length of the Pralaya of Pure 
Creation ; see our Saipliita pp. 85-36. 

^ Indraratra, sixth adhyaya ; qf. Laksmi Tantra, sixth adhyaya. 

It is important to bear in mind that these four couples are 
all of them haJnr-anda-ja born outside the [Mundane] Egg” and 
therefore not identicab with the pi'Mcrtic Grocls, S'iva, etc., who 
belong to Gross Creation (described below, section 5). It 
is impossible otherwise to understand certain accounts such 
as the following one of Laksmi Tantra, fifth adhyaya: Brahman 
and Sarasvati create an egg (15), Yisnu and Laksmi lie down in 
it (20), from Yisuu’s navel there springs the Sacrificial Lotus (21), 
and from the Lotus are born Brahman and Sarasvati (27-28). 

^Yisvaksena Sainhita, in Tattvatraya ed. pp. 125-127 ; Laksmi 
Tantra lY, 8-20. The dogma of Guiias 1 to 8 being connected with 
creation only, and Guiias 4 to 6 with moral progress only, is not 
quite adhered to in several Saqihitas, it being somewhat hard to 
believe that Samkarsaua should create by means of Knowledge but 
teach philosophy by means of Strength ; that Pradyunina should 
teach ethics by means of Yirility rather than Ability, etc. 

Laksmi Tantra lY, 8, £1. ,* lY, 24, and 11, 47. 
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period of Pure Creation those Gunas only are actually 
manifest, though as mere “stages of rest” {ois'rama- 
hh/lmai/ah), which become active at the beginning of 
Non-pure Creation, while the “stages of effort ” (s'rama- 
bhilmayak) can come forth only after all the Tattvas are 
created. 

The creative ac t i vi t i e s of the Vyiihas come 
into play the one after the other, marking out in the 
following way three successive stages in the creation of 
the “ non-pure ” universe. 

With Samkarsana Non-pure Creation becomes dimly 
manifest in an embryonic condition, as a chaotic 
mass without internal distinctions. This is expressed 
in the Samhitas by the grotesque but often 
repeated statement that Samkarsana “ carries the 
whole universe like a tikikalaku (dark spot under the 
skin) ”, which apparently signifies that the world he 
carries is still so to speak under the suifface, existing 
only in a germinal condition \ as a minute part, as it 
were, of his body. The Cuna with which Samkarsana 
performs his cosmic function, is sometimes stated to be 
jMna, but as a rule bala. His name Baladeva (the 
strong God) is also connected with this aspect of his, and 
so he is often described by means of such compounds as 
as'em-bhuvana-adhara “ support of the whole world ”. 

Through Pradyumna the duality of Purusa and 
Prakrti makes its first appearance ° : he is said to per- 
form, by means of his Guna ais'vanja, both the mdnava 
sarga and the vaidya sarga \ that is, the creation of the 

‘ As niasrno vihlrah, Laksmi Tantra VI, 7. 

“ Laksmi Tanfcra 10: hhoktf4>ho(]ytt-sania!^tis ki uiL'cnd tatm 
Hslluiti, 

LY, 17; LIX, n (Ahirlx S.), 
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Group Soul and of Primordial Matter plus Subtle 
Time/ 

Auiruddha, finally, “ gives opportunity for growth 
to body and soul” (52. si-ea) by taking over the crea- 
tion of Pradyumna and by evolving out of it Manifest 
Matter (vyaMa) with Gross Time, and, on the other hand, 
the so-called Mixed Creation (mis'ra-srstiy of souls ; that 
is to say : he becomes, through his Guna s'aldi, ruler of 
the Cosmic Eggs and their contents. 

The cosmic activities of the Vyiihas are also “ — not, 
however, as it seems, in the oldest Samhitas — stated to 
be the creation, preservation, and destruction of the 
universe or of the Cosmic Egg. These statements are of 
a somewhat contradictory nature. Laksmi Tantra, for 
instance, teaches (4. ii, is, 20 ) that the cosmic function 
of Aniruddha is creating, that of Pradyumna preserving, 
and that of Samkarsana destroying ; while, according to 
Visvaksena Saiiihita (Zoc. cii., p. 125 fll.), Samkarsana 
“by means of his- Guna bala takes away all this”, 
Pradyumna “by means of his Guna aiffvarya creates 
that [totality of] moveable and immoveable [beings] ”, 
and Aniruddha “ by means of his [Guna] mkti supports 
and protects this whole world, the infinite Egg 

The ethical activities of the three Vyiihas 
are declared to be® the teaching (1) by Samkarsana, 

' VI, 9 fll., and 12. For particulars see the next section of this 
Introduction, 

® Visvaksena Samliita, loc, cit., p. 129. 

^ Gf. the identification of Saipkarsana and Sfiva, etc., mentioned 
above p. 36. 

^ In Ahirbudhn ja Samhita also, Aniruddha is occasionally called 
protector ”, “ overseer ”, and the like (see, for instance, LIIl, 
53 ; LY, 42), but elsewhere (LY, 21 ; etc.) it ascribes to him all the 
three activities. 

^ See especially Y, 21-24 ; Visvaksena Samhita, loo, cit.. pp. 
125-127 ; Laksmi Tantra IV, 15-20. ' 
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of the s'ddm or “ theory ”, namely, of monotheism 
{ehantilm-margd) ; (2) by Pradyumna, of its translation 
into practice (fM-hriya) ; and (3) by Aniruddha, of the 
gain resulting from such practice (h"iija-phala), to wit 
Liberation ^ ; the instruments applied being re- 
spectively the Gunas jnsna or hala vmja, and tejas. 
According to Visvaksena Samhita (Tattvatraya ed. p. 
125) the teaching of Saipkarsana is not confined to the 
Pancaratra, but includes the Veda (that is, of course, its 
esoteric portions). The same source says {loc. cit, pp. 
126, 127) that Pradyumna “introduces all religious rites 
[to be performed by a Pahcaratrin] ”, while Aniruddha 
“ makes known the whole truth about the [ultimate goal 
of j the soul 

The Vyuhas, however, have, or at least had origin- 
ally, still another aspect about which something must be 
said here. In the Narayaniya section of the S'anti 
Parvan of the Mahabharata, in S'ahkara’s commentary on 
Vedanta Sutra II, 2. 42 fll., and elsewhere, it is stated 
that Sanikarsana represents the individual soul (jwdtman ) , 
Pradyumna the Manas, and Aniriiddha the Ahamkara. 
This doctrine seems to be gradually disappearing from 
the Samhita literature, owing, we believe, to the difficulty 
of connecting the Ahamkara with such an absolutely pure 
being as a Vyuha. We have come across only a single 
passage which openly endeavours to explain the teaching 
in its entirety, namely, Laksmi Tantra 6. 9-14. The 
idea here expressed is that Samkarsana, etc., are, as it 
were, the soul (jiva), the^iiiitld (hwldhi, manas), and the 
organ of self-assertion of the “ playing ” (that is, creating) 

1 Bhuvana-ahhaya-da Vaihunflm, LV, 43, and 53. 

^ The former according to Y, 21-22 (Ahirb. Samhita) and 
Yisv. S., loc. at, p, 125 ; the latter according to .Laksmi Tantra 
lY, 15. 
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Vasudeva. But the original meaning of the doctrine must 
have been rather that the Vyiihas are something like 
tutelar deities of the said principles. This is, in- 
deed, the teaching of Visvaksena Samhita, which declares 
{loe. cit., pp. 1 25 fll.) about Samkarsana : “ He is acting 
as the superintendent of all the souls ” \ and about 
Pradyumna: “He is the superintendent of the mind 
(■inimas) ; he is declared to be of the nature of the mind 
(inanomaya) About Aniruddlia no similar statement is 
made " ; still his being declared to be the creator of the 
mis'ra-varga, that is, of the souls dominated by Rajas and 
Tamas, shows that he was actually looked at, by 
the author of that Samhita, as the adhisthatr of the 
Ahamkara. In the same Samhita the superintendence 
of Samkarsana is described as follo’ws : “ Then Sam- 
karsana, the Divine Lord, wishing to create the 
world, made himself superintendent of the Principle of 
Life and severed it from Nature.^ And, after having 
done so’, the God obtained the state of Pradyumna.” 
In Ahirbudhnya Samhita, as we have seen, the duality of 
Soul and Nature appears first with Pradymmna. It is he, 
not Samkarsana, who is called there the “Lord of the 
souls” (5S. 48), while Aniruddha is indeed called super- 
intendent, not however of the Ahamkara but of each of 
the three Gunas (6. sa fll.) or of the whole manifested 
world (see above p. 38, note 4). But though there 
is nothing in our Samhita, in so far as the account of 

^ So" yam mmasta-jwdnam adMsthdtrtayd slliitalu 

^ For which reason it is also missing in Tattvatraya in the 
aphorism on the activities of Aniruddha (ed. p. 127). 

^ Jwa-kittvam adhisthaya ^mhrtes hi vivicya tat, which the 
coinmeiitarj explains thus : He made himself superintendent of the 
Principle of Life, which was absorbed in Nature, and on the strength 
of that superintendence severed it from Nature so as to render the 
appearance of names and forms ’possible.” 

^ Viveka=^vwecanam. 



creation is concerned, that would make the Vyithas 
appear as tutelar deities in the sense mentioned; 
there are indeed a few passages referring to 
individual life which could be so interpreted. For 
example, we read (53. 40 fll.) of Pradyumna that he is a 
source of joy by his purifying influence on vidija{=ha<Mhi}, 
and again that he is the internal ruler (ardar-niyamaha) 
of the organ of knowledge (jndnendriya.) ; of Samkar- 
sana (59. 28 , 25 fll.) that he causes the soul to flee from 
the world and reach Liberation by making it obtain cor- 
rect knowledge ; and of Aniruddha (59. 84 ) : “ He bestows 
upon men the fruits [of their actions] ”, — which fruits 
(=results) here \indonbtedly include, or even exclusively 
denote, those earned by selfish actions (good and l)ad). 

From each Vyuha descend] three Suh-Vyuhas 
[vytlhdiifam, mRriyaniard), namely, (1) from Vasudeva: 
Kes'ava, Karayana, and Madhava; (2) from Samkarsana : 
Govinda, Visnu, and Madbusudana ; (3) from Pradyumna : 
Triviki’araa, Vamana, and S'cldhara ; and (4) from 
Aniruddha : Hrsikes'a, Padmanabha, and Damodara. 
These twelve are the “Lords of the months ” ^ that is 
the tutelar deities (adliidaivata) of the twelve months 
and the twelve suns”, and as such play an important 
part in diagrams (yantras), etc.* They are usually 
represented, for the purpose of meditation : Kes'ava as 
shining like gold and bearing four discuses, Narayana 
as dark (like a blue lotus) and beaifing four conches, 
Madhava as shining like a gem (saphire) and ])earing 
four clubs, etc.”; and they are said to protect the 

^ Avarirmli, says Yat. Dip. ed. p. 85. 

^ MasCidlii'puh^ Mahasanatkiimara S. Ill, 6. 33. 

^ That is, the snn in the twelve months of the year ; rf. the rin- 
cakra, YIIl, 47b til of Ahirb. Samh„ further Yat. Dip. ed. p. 85. 

V, 49 ; Vni, 49 ; XXVI, 33 ilL 

Yat. Dip., he, <dt,^ to be compared with the fuller (and 
slightly different) description in adhy. XXVI of our Sarahita. 
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devotee’s body if represented on the same (forehead, 
etc.) by certain painted vertical lines (nrdhvapimcfra). 

Another set of twelve Vidyes’varas ^ descend- 
ing from the Vyuhas is mentioned in a number 
of texts ° and derived in Padma Tantra I, 2. 20 
fll. in the following way ; from the Vyuha Vasudeva 
springs another Vasudeva, from the latter Pnrusot- 
tama, and from him Janardana ; similarly from 
Samkarsaiia another Samkarsana, Adhoksaja, and 
Upendra ; and from Aniruddha another Aniruddha, 
Acyuta, and Krsna. These twelve are enumerated after 
the twelve Sub-Vyuhas and called, together with 
the latter, “ the twenty-four forms ” (catm'vims'ati- 
murtayah). 

To Pure Creation further belong the so-called 
V i b h a V a s (manifestations) or A v a t a r a s (des- 
cents), that is incarnations of Grod or His Vyuhas or Sub- 
Vyuhas or angels (see below) among this or that class 
of terrestrial beings.’ The principal Vibhavas are, 
according to Ahirbudhnya Samhita (6. so fll. ; cf. 56. 2 
fll.), the following thirty-nine : 

1. Padmanabba; 14, Ekarnavas'ayin. 27. ISTjagrodbas'ayin. 

2. Dliruva. 15. Kamatbes'vara. 28. Ekas^nigatann. 

3. Ananta. 16. Taraba, 29 Vtoanadeba. 

4. S'aktyatmaii. 17. Narasimba. 30, Trivikrama. 

5. Madbusudana. 18, Piyusabarana. 31. Kara. 

6. Yidyadbideva. 19. Bripati. 32. Karayana. 

7. Kapila, 20, Kantatman. 33. Hari. 

8. Yis'varupa. 21. Rabnjit. 34. Krsiia. 

9. Yibangama. 22. Kala,nemigbna. 35. Paras'urtoa. 

10. Krodatman. 23. Parijatabara. 36. Rama Dbanur- 

dbara. 

11. JBadabavaktra. 24. Lokanatba. 37. Yedavid. 

12. Dharma. 25. S'antatman. 38. Kalkin. 

13. Y^is'vara. 26. Dattatreya. 39. Patalas'ayana. 

^ Tins term in Mabasanatkumara S. Ill, 6. 34. 

^ See for example Yihagendra S. II, 18, a-nd the passage men- 
tioned in the preceding note. 

^ Vzbhavo ndma tat^taUsaj<Hiya-Td'pe7fm‘iThlid’vali, Yat. Bip- 
ed, p. 86. 
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This list has been reproduced almost exactly from the 
ninth pariccheda of Sattvata Samhita (ed. pp. 79-80); and 
to that work we are, indeed, referred by our Samhita (5. 
6 7 fll.) for a comprehensive description of the origin, 
etc., of those Vibhavas. However, the description, 
though it is actually found there, covering over 160 
sflokas of the twelfth pariccheda (ed. pp. 97-109), does 
not, apart from some hints, deal with the origin of the 
Vibhavas, but only with their form and activity as objects 
of meditation. Still less can be gathered from the 
twenty-third pariccheda of the same Samhita and the 
fifty -sixth adhyaya of the Ahirbudhnya, where the thirty- 
nine Vibhavas are once more renewed in connection with 
certain Mantras. We must, then, try to identify the 
names without any direct help, which, however, as will 
be seen, is not very difficult. 

We shall natui'ally begin by picking out the ten 
Avataras enumerated in the Narayaniya section of the 
S'anti Parvan, which, for obvious reasons, must be ex- 
pected to be included in our list. They are nos. 9 
(=Hamsa), 15 (=Ku.rma), 28 (=Matsya), 16, 17, 29, 35, 
36, 37, and 38. 

Four of the others show Visnu under different 
aspects at the beginning of creation and after Pralaya 
respectively, namely : (14) as sleeping, with Laksmi, on 
the primeval waters ^ ; ( 1 ) as growing from His navel the 
lotus from which Brahman is to spring; (27) as the boy 
floating on the Nyagrodha branch, in whose mouth 
Markandeya discovered the dissolved universe and 
(39) as the “ Lord of the cataclysmic fire ”, clad in a 

^ Sattvilta S. XII, 66 ; msa?jtnam hliogis^ayydydm ; Laksmi T. V, 
21 : Fadmayd salia vidyayd apsti sus^ayanam cakre, 

“ Referring to the story related in Yana Parvan, 188 fil. 
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flaming robe, waited upon by Laksmi, Cinta, Nidra, and 
Pusti.' 

Again, there are four other Avataras who rather 
seem to belong together and therefore, says Sattvata 
Sainhita (12. 189 ), may be meditated upon either 

collectively or singly, namely nos. 81 to 34 (including one 
already mentioned) who are Visnu appearing as the four 
sons of Dharma and Ahimsa.'^ They are described, in 
Sattvata S. (12. i89 — iis), as four ascetics clad in deer- 
skin, etc., the one reciting Mantras, the second absorbed 
in meditation, the third teaching meritorious woi’ks, and 
the fourth performing austerities. 

Then there are four (including two already men- 
tioned), to wit nos. 1, 5, 29, and 30, who are identical in 
name, and possibly in some other respect, with four of 
the twelve Sub-Vyiihas. Two of these, namely Vamana 
and Trivikrama, are, according to our sources, merely 
the two opposite aspects of the well-known Vamana 
Avatiira, that is Visnu as the very small one (hrt-dha) and 
the all-pervading one {sarva-vyapin, tniilohij(i-i)i'inilia ) ; 
while no. 5 refers, of course, to Visnu’s victory over the 
demon Madhu.'‘ 

Of the rest some are mentioned as Avatai’as in the 
Parana literature, while others are apparently not 
known in it as such, or altogether unknown. 

No. 3, Ananta, is not the serpent S'esabut Balarama, 
the brother of Krsna.^ In Padma Tantra (I, 2. 82 ) he 

' Sattvata S. XII, 165 ttl. 

^ Narayauiya, opening chapter ; see Bhandarkar, Vaipiavii<m.y 
etc. (E. I. A. R. voL III, part 6), pp. 32-33. It is clear that this 
Krsiia is not exactly identical with the well-known one. 

Of, Taitt. Up. : anor anlydn rnahato malilydn, etc. 

^ Or rather the demons Madlm and Kaitahba ; see chapter II of 
Ahirbudbnya Saiphita. 

•’ Who is sometimes regarded as an incaimation of S'esa rather 
than of Yisim Himself. 
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is inserted after Paras'uraraa as the eighth of the ten 
Avataras instead of the first (Hamsa) who is omitted. 
No. 7, Eapila, is, according to our Samhita (66. 8i), the 
Samkhya philosopher, and he is evidently the same as 
Kapila the teacher of the Naga kings referred to 
elsewhere.^ No. 10, Krodatman, can be none else, 
to judge from Sattvata S. 12. 45 fll., than Visnu 
as the Yajna-varaha or Yajna-siikara, — a parti- 
cular aspect of the Boar incarnation. The descrip- 
tion, in 56. sB-sa,’' of no. 24, Lokauatha, points to 
Mann Vaivasvata who was saved from the deluge 
by Brahman as a fish and made the [secondary] 
creator of all living beings. No. 20, Kantatman, is des- 
cribed in Battvata S. (12. sc fll.) as a beautiful youth 
with “ eyes unsteady by love ”, etc., that is to say as 
Pradyumna, or Kama reborn (after his destruction by 
S'iva) as the son. of Krsna. But in Ahirbudhnya S. 
(56. a) he has the epithet amrta-dhdmlca “ carrying 
nectar ” which seems rather to point to Dhanvantari, 
the physician of the gods, or to Dadhibhaktak No 26, 
Dattiitreya, is the well-known sage, son of Atri and 
Anasiiya. No. 37, Vedavid, is, according to Sattvata S. 
(12. 154 fll.), the famous Veda-Vyasa. All of these are 
among the twenty-two Avataras enumerated in the 
Bhagavata Purana (I, 3), supposing that Krodatman may 
be identified with Yajila, Kantatman with Dhanvantari, 
and Lokanatha with Purusa (the Male or Progenitor). The 
following are also Puranic: Dhruva (No. 2), the Rsi and 
polar star, celebrated, in Sattvata S. 9. los, as the bearer 

' Padma Taiitra I, 1. 23 fil. ; Visyutilaka II, 170 til. ; etc. 

“ Note especially vairOja a,nd mtya-vrata. 

■' See belovs', note 3, on no. 18, next page. 


m: 
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of the Adhara S'akti^; Vagisvara (no. 18), who is 
Hayasirs^a or Hayagriva ; and S'antatman (no. 25), if he 
is, as may be supposed, either Sanatkumara (Sanaka) or 
Narada as the expounder of the Sattvata system. “ 

S'aktyatman (no. 4) is Visnu as iGGhd-rilpa-dhara 
(Sattvata S. 12. a), that is, assuming the particular form 
required for pleasing some devotee. Vidyadhideva, “ the 
Lord of Viraj ”, is the four-faced Brahman. No. 8 is 
Visnu in the form in which He appears to Arjuna in the 
famous Vis'varupa Adhyaya (11) of the Bhagavad-Grita. 
No. 11 is Aurva. No. 12 is Visnu as dharma personified. 
No. 18, also called Amrtahai’ana, is Visnu as the 
restorer of immortality to the gods.^ No. 19 is Visnu 
as the husband of Laksmi (who threw herself into His 
arms when she emerged from the ocean). Nos. 21 and 
22 are Vi.snu conquering respectively Eahu and 
Kalanemi. No. 23, finally, is Krsna wresting from 
Indra the celestial tree. 

The enumeration of exactly thirty-nine Avataras, 
and the insistence upon this number also in the 
mantruddhdm in both the Sanihitas concerned, seems to 
prove that the number is meant to be exhaustive. This 
impression is not removed by Varavaramuni’s statement, 
in his commentary on Tattvatraya (ed. p. 185), 

^ Gf, Ahirbudiinya Samhita, adhj. VIII, 84 fiL, where, however, 
the term has a much wider sense. 

“ The only description of S'antatman is in Sattvata S. XII, 110 : 

Having a mind full of compassion, carrying the conch and lotus in 
his hands, showing the threefold path of knowledge, renunciation, 
and virtuous deeds.” 

^ 0/. the story of the churning of the ocean. The epithet 
would also fit Dadhxbhakta to whom Indra is said to owe the 
Amrta, and who is mentioned among tlie chief Avataras in 
Visvaksena S., loc.cit.^ p. 135 (JDadhihhahktS' ca deves^o darvi-hasto '"mrta- 
jpradah). Amrtaharaija is, thirdly, an epithet of Garuda as the 
stealer of Amrta. 
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that the real number is only thirty-six, because Kapila, 
Dattatreya, and Paras'urama are only secondary Ava- 
taras/ For there are more “ secondary Avataras ” 
among the thirty-nine as well as outside their number,’ 

The second point to be emphasized in connection with 
this list is that it occurs in one of the very oldest Samhi- 
tas (Sattvata) and therefore may be older than the smaller 
lists found in later Samhitas and older even than the 
Mahabharata list mentioned above. Even the smaller 
Narayaniya list (of only six names) * appears from this 
view-point not to be the oldest list but merely a select- 
ion ; for it is inconceivable that, for instance, the ancient 
and famous story of the Pish should have been overlook- 
ed by those who made the Boar an incarnation of Visnu. 

The distinction referred to in our Samhita * between 
primary {mvl'hya) and secondary {gamia, aves’a) Avataras 
is explained at length in Visvaksena Samhita (loc. eit, 
pp. 180-132). There the primary Avataras only 
are declared to be like a flame springing from a 
flame, that is to say Vismi Himself with a transcendent 
(ajn’dMa) body, while a secondary Avatara is a soul 
in bondage with a natural body which, however, 
is possessed (dvista) or pervaded, for some particular 
mission or function, by the power (s'aldi) of Visnu. The 
primary Avataras only should be worshipped by those 
seeking Liberation, while for mundane purposes (wealth, 
power, etc.) the secondary Avataras may be resorted 

' See below. 

^ Nor does the further division of the secondary or dves’a 
Avataras according to svarilpdvesfa and sfahtyCwesfa (l,oc.. cit., p. 130) 
lielp to solve the riddle ; for Vyasa belongs necessarily to the same 
class as Kapila, etc. 

* Namely nos. 16, 17, 29, 36, .34, and 35 of our list ; see Bhan- 
darkar, loe. cit., p. 41. 

* VIII, 51 : vihhavdntara-samjnam tad yac chahtydves’a-.mmbhavam. 
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to. The said Samhita enumerates as instances of secon- 
dary Avataras : Brahman, Siva, Buddha^ Vyasa, Ai’inna, 
Parasurama, the Vasu called Pavaka, and Eubera, the 
god of riches. 

As for the origin of the Avataras, Visvaksena Sam- 
hita declares that all of them spring from Aniruddha, 
either directly or indirectly, examples of the latter class 
being Mahes'vara (S'iva) who descends from Aniruddha 
through Brahman, and Hayas'iras who comes from the 
Fish, who himself springs from the direct Avatara Ersna. 
According to Laksmi Tantra also (2, es) all the Vibhavas 
descend from Aniruddha. Padma Tantra, on the other 
hand, says (I, 2. si fll.) that of the ten Avataras the 
Pish, the Tortoise, and the Boar” haye sprung from Vasu- 
deva ; the Man-lion, Dwarf, S'rirama and Paras'urama 
from Samkai’sana ; Balarama from Pradyumna ; and 
Ersna and Ealki from Aniruddha ; and it indicates that 
the other Avataras ’ are to be distributed in a similar way. 

The Avataras are not confined to human and animal 
forms : the vegetable kingdom is sometimes chosen, as in 
the case of the crooked mango-tree in the Dandaka 
Forest mentioned by Visvaksena S. (loc. cU., -p. 130) 
as an instance of this class of incarnations. 

Even among inanimate objects an image of Ersna, 
the Man-lion, G-aruda, etc., becomes an Avatara of 
Visnu (endowed with a certain miraculous power felt 
by the worshipper) as soon as it is duly consecrated 
according to the Panoaratra rites, it being supposed that 

" Possessed of the quality of making heretics, therefore called 
7}whanci “ the bewilderer ” ! 

^ That is, the three manifestations of Prajapati mentioned in the 
S'atapatha BrMmiana (Dowson, IlMtdu Classical Bictionary^ sub voce 
Avatara). 

Purusa, Satja, Acyuta, Buddha, Das'arha, SAuri, Annes'a, Haya- 
griva, Nrsimha S'ahkhodara, Yisvaksena (?), Yrsakapi, Adivaraha. 
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Visnu, owing to His omnipotence, is capable of “ descend- 
ing” into sucli images witli a portion of His s’akti, that 
is, with a subtle (“ divine ”, “ non-natural ”) body/ 
This is the A r c a A v a t a r a or incarnation for 
the purposes of ordinary worship. It is exhaustively 
treated in Visvaksena Samhita (Zuc. ai., pp. 122 and 1.43). 

There is, finally, the A n t a r y a m i A v a t a r a, 
which is Aniruddha as the “ Inner Ruler ” of all souls 
{niyanta mrva-deMnamy — a very old conception based on 
a famous Upanisad passage. The Antaryamin is the mys- 
terious power which appears as instinct and the like, and 
which as the “ smokeless flame ” seated in the “ lotus 
of the heart” plays an important part in Yoga practice.’ 

The Avataras, including those which belong to the 
past in so far as their visibility on earth is concerned, are 
held to be eternal aspects of Visnu which are always 
helpful if properly meditated upon. It is, indeed, for 
meditation more than for anything else that Visnu is be- 
lieved to have manifested Himself under different forms. 

To Pure Creation, thirdly, belongs the pamnia- 
vyonmn, “ H ighe st Heaven ” ^ or Vaikuntha\ with 
all the beings and objects contained in it. This Highest 

^ The presence of God as a Vibhava in generated bodies such as 
those of Rama and Krsna is also explained in this way ; see Yat. Dip. 
ed. p. 53 where this is the answer to the question : How can there 
be a junction between the natural and the non-natural ? ’* (prdkrta- 
a/prdkrta-samsargah katliam F). 

® Visvaksena S. he, ozt,, p. 122. 

’’ This conception of God residing in the soul but not identical 
with it will be found to be responsible for the apparent Advaitism 
of a good many passages in the Pancaratra literature. 

^ See VI, 21 £11. of Ahirb. Sariihita. This is the second-highest in 
the list of Tattvas, Laksmi Tantra VI, 43, enumerating : the Lord, 
Highest Heaven, the Purusa, S'^akti, Niyati, etc. For vyoman^ lit. 

space,: sphere”, the synonyms dhds^ay nabhas, etc., ax^e also used; cf. 
loc. oik, VII, 9, 

^ This name is ambiguous in that it also denotes, and more often 
so, the (lower) heaven of Visnu in Satya-loka, — which is a reflection, 
7 
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Heaven has nothing to do with any of the temporal 
heavens forming the upper spheres of the Cosmic Egg. 
This is indicated by its being called Tripad-viblmti, “ mani- 
festation of the three-fourths [of God] ”, in contradistinct- 
ion to the one-fourth with which Aniruddha creates the 
Cosmic Egg. The Highest Heaven, in that it is not 
reached, at Liberation, until after the “ shell ” or “ wall ” 
of the Cosmic Egg has been “pierced”, is defined as 
“ infinite above, limited below. ” ‘ 

The Highest Heaven with its inhabitants ° comes 
into existence together with the Vyuhas ; and when, at 
the time of the Great Dissolution, the Cosmic Eggs dis- 
appear and Laksmi becomes indistinguishable from the 
Lord’, it is, of course, also withdrawn.* 

But there is also another, evidently later, view, 
according to which the Highest Heaven (including, of 
course, the divine couple) is not affected by the Great 
Dissolution. With this second view is probably connect- 
ed the distinction between the Highest Heaven and the 
world as nitya-vibhiiti'^ and lUd-vibhfdi, ‘‘ eternal mani- 
festation ” and “ play-manifestation ” (=manifestation 
of the play of God, that is, the world).'’ 

671 vimiahire^ of the Highest He<aven — and occasionally even that 
wdiole sphere. Yisuu-loka is an equally ambiguous term. Borne 
Samhitas connect each Yyuha with a particular heaven j see, for 
instance, Yihagendra Sarphita, II, 20. 

^ Sd mhhutvr unlhva'jprades'e^7iantd, adhah-prades^e parlcchmim ; 
Yat. Dip. ed. p. 53. The journey of the liberated soul to the 
boundary of the Cosmic Egg and further on, is described with infinite 
detail in chapters 5 to 7 of TripMvibhutiniahanarayana Upanisad. 

^ Among whom also the liberated souls are represented from 
the beginning, immely by those innumerable one>s liberated in former 
Kalpas ; P, Prakas'a S. YI, 7. 

Bee above, beginning of section 2, p. 29 fll. 

P. Prakas'a S. I, 14: VaihtmtJiMivihdram hitvCi. 

" Or hhoga-vMJiti^ Tattvatraya ed. p. 76. 

^ 0/. p. 58, our explanation of the terms rntyCdita and s^imtodlta. 


In the Highest Heaven there is, just as on earth, a 
distinction between matter and souls. For the souls 
without matter would have no objects of enjoyment. 
The heavenly matter, however, or “ pure matter ” 
(s'liddlm-sattva), as it is called, is not a mixture of the 
three Gunas, nor the Satbva Guna without an admixture 
of the other Gunas, though it is sometimes understood in 
the latter sense. The Highest Heaven coming into 
existence together with the Vyfihas (6. 21 fll.), it is clear 
that the Sattva Guna, which originates much later, 
namely only from Kala (Time)\ can have nothing to do 
with it. Pure Matter, then, is a sort of spiritual matter 
which exists nowhere except in Pure Creation. It is a 
necessary hypothesis for explaining: (1) the non-natural 
(a-prahrfd) bodies of God, the angels, and liberated souls; 
and (2) the presence, in the “ Gity of Vaikuntha ”, of 
inanimate objects, to wit, “ instruments of enjoyment ” 
such as sandal, flowers, Jewels, etc.” ^ and “places of enjoy- 
ment” such as parks, lotus-tanks, pavilions, etc.''* Pure 
matter is spiritual, that is “ of the nature of Knowledge 
and Bliss ” (6.22, 24), in so far as it is nowhere an 
obstacle to the mind, but consists, on the contrary, of 
nothing but wishes materialised. It is, as it were, the 
“ solidified splendour ” (stydnd prabhd) of Pure Creation 
(6. 21-22). 

The most prominent figure in Highest Heaven is 
God Himself in His para or “highest” form, which is the 
first of his five prakaras or modes of existence, the other 
four being the Vyuhas and the three kinds of Avataras 

^ See below section 3 o£ this part of our Introduction. 

2 One edition of Yat. Dip. includes women (vadhil) 1 

® Cf., for (1) the Jfulndnandamayd dehah, and for (2) the unmula- 
mayd hhogdJi mid dnandalahsa^d loktih mentioned in VI, 24 and 23 
resp. of Abirbudhnya Samhita. 
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treated of above/ He assumes this form as a “ root of his 
innumerable Avataras”“ and especially for the enjoy- 
ment of the angels and the libei’ated/ 

The Divine Figure is adorned with nine chief orna- 
ments and weapons, which symbolically represent the prin- 
ciples of the universe namely, the Kaustubha (a jewel 
worn on the breast) = the souls, the S'rivatsa (a curl of 
hair on the breast)=Prakrti, a club=Mahat, a concha 
the Sattvic Ahanikara, a bow=the Tamasic Ahamkara, a 
sword=knowledge, its sheath=ignorance, the disous= 
the mind, the arrows=the senses, a garland=the 
elements/' These weapons and ornaments are not 
merely regarded as symbols but also as actually con- 
nected (as presiding deities or the like) with the Tat- 
tvas they represent. In this sense we read, for instance, 
in Visnutilaka (2.29-81) that during the universal 
night the soul “ in the form of the Kaustubha ” rests in 

^ Mama prakardh pameti prdlmr vedanta-pdragilh, Visv. S., loc. 
ciLf p. 122. Gf, above pp. 24 fil. our explanation of the name 
Pancaratra. 

® AnantdvatCim-handay Tattvatraya ed. pp. 118-119. In Viha- 
gendra S. II, 15 the Saksat S'akti is called murtmmn h'ljam avyayam, 

^ The pwra form of God is four-armed and of dark-blue com- 
plexion (Yisv. S., loc, cit, p. 136; Padma Tantra I, 2, 13 and 15). 
It has sprung, according to Padma Tantra (I, second adhy aya ; cf. 
Yisnutilaka II, 5 flL), from a still higher, the very first, form of God 
{rdpam adyam ; Yisnutilaka II, 10: Vdsudeiulhtm.yam 

maJiah ; cf. Ahirb. Saiiih., XLIII, 7 : maliah paramahhcisvaram) which 
is two-handed (cf. Yihagendra S. II, 16), of the colour of a pure 
crystal, and clad in a yellow robe — just as the Sudars'ana Purusa 
(mantra-tanuT Bhagavdn) residing in Yaikuntha who appears to 
Ahirbudhnya, XLIY 22 fil. (c/. XLIII 9 flL).‘ ’ This is the “ best of 
Purusas ” and the “ Highest Light ” seen by Brahman in meditation 
(PMma Tantra I, 3. 16 fll.) and “ ever to be remembered by Yogins 
as seated in the lotus of the heart — that is, evidently, the Antar- 
yamin placed here above the Para, This form, again, has originated 
from ‘‘ that which has all forms and no form ”, “ Brahman without 
beginning, middle or end 

^ See next section of this Introduction, 

® The great authority on this subject is for all later writers the 
Astrabhusana Adhy^a of Yis^u Parana (I, 22). 
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the splendour of Brahman from which it is again sent out 
into the world (prapmcita) at the beginning of the new 
cosmic day in order to return once more and for ever 
when it is liberated. 

God as Para is sometimes identified with, and 
sometimes distinguished from, the Vyuha Vasudeva. 
When the two are distinguished, whether as nityodita, 
“ ever-manifest ” and s'antvdita “periodically manifest” * 
or otherwise”, the Vyuha Vasudeva is said to have sprung 
from the Para Vasudeva who, again, may be identified 
with, or [more correctly] distinguished (from, the Ab- 
solute (Purusa, Brahman, ISTarayana, etc.)”. Padma 
Tan tra describes the Para Vasudeva as dividing himself 
“ for- some reason ” and becoming with one half the 
Vyuha Vasudeva, “crystal-like”, and with the other 
Narayana, “ black as a cloud ”, the creator of the 
primeval waters (=Maya).* 

God as Para is said to be always in the company 
of his consort S'ri (Laksmi), or of his wives S'ri and 
Bhumi, or of S'ri, Bhumi, and Nila, or even of eight or 

^ Nityoditdt sambabhupa tatlid ^antodito .ffanVz, Visvaksena S., 
lac, cii,, p. 133, cf\ set and risen ”, is a Tatpurusa 

compound of the Vis'esaiiobhayapada class, cf, snatdmdvpta, etc. The 
comm., loc. cit.^ p. 133, gives no etymological explanation, but merely 
paraphrases the two terms by means of nitya-'imihta-anuhkdvya and 
SamkarsaiiavyuJia-kdranabh'uia respectively. Of. above p. 50 tlie ex- 
pressions mfya-vihhuH Sind Uld-vibhuU. 

Padma Tantra I, 2. 16 tlL j c/. Yisimtilaka II, 11. Here the 
Para is not 7 vitya, “ eternal ”, but a periodical manifestation like the 
Yydha Yasudeva. This is, of necessity, also the standpoint of the 
Ahirb. Samh. wdiich, however, in calling the Absolute mfybdita 
(II, 25) and Laksmi tiddtctntiditdhdrd mmesomnesardpim (III, 6) but 
again the Yyuhas nitybdita (IX, 31), is not consistent in the use 
of these terms. 

^ The two are clearly distinguished in Padma Tantra (see 
note 3 on p. 52), also in P. Prakas'a S.I, 2.3 : Fnrmdd Yds^ulevo'hliut^ 
catvdro hy abJiavams tatalu 

■*= Yisnutilaka, however (II, 11-16), modifying this account, 
identifies the Para with Narayapa. 
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of twelve S'aktis. The first of these views ' is naturally 
favoured in such works as Ahirbudhnya Samhita, 
which make S'akti a real philosophical principle/ The 
second view“ is based (in a rather strained manner) on 
the weighty authority of the Uttaranarayana (end) 
which is the continuation, in the* White Yajurveda, of the 
Purusa Siikta. The third view ' is the one adopted in 
the later VisistMvaita \ where, however, it plays such 
an insignificant part that, for instance, in Tattvatrya this 
is the only item connected with the Para Vasudeva 
which is mentioned but not explained.® It is apparently 
not found at all in the older Sanrhita literature.’ It is, 
however, expounded at some length in one of the Minor 
Upanisads, namely Sita ITpanisad, where (as in Vihagendra 
S. 2. a) S'ri, Bhumi, and Nila are identified respectively 
with the Iccha, Kriya, and Saksat S'akti of the Devi ; 
S'ri representing good luck {hhadra), Bhumi might 

’ See Ahirb. Saiph. VI, 25 ; IX, 31 ; XXXVI, 55 ; Laksmi Tantra 
VII, 9-10. 

^ Tliis, of course, does not exclude the admission of the existence, 
in Highest Heaven, of minor S'aktis; c/. XXVIII, 85 of Ahirb. Sanihita, 
enjoining that the worship of God should be followed by that of 
the gods and [their] Saktis (sfahU-yosiiam) forming His retinue. 

® Padma Tantra I, 2. 46 ; Parames'vara S. I, 7, where Bhumi is 
called Pusti (Laksmiptcstyoh svarupe ca nitye Bhagavata sahci). 

^ Vihagendra S., 2nd adhyaya ; P. Prakas'a S. I, 1. 58-59 ; 
Paras'ara S., adhy. 8'to 10. 

® Tattvatraya, ed. pp. 85, 122 ; Yat. Dip., ed. p. 84. 

® The comm, makes a futile attempt at excusing the author, 
ed. p, 122. 

7 The comm, both of Tattvatraya and Yat. Dip. have no other 
Sinrti authority for it than a stanza of the S'aiva Puraua, to which 
they add, as Sruti quotation, the passage of the Uttaranarayana 
mentioned above, Srinivasadasa explaining that Xila must be under- 
stood implicitly ! — In P. Prakas'aS. (hardly earlier than the tw^elfth 
century) the three S'aktis, regarded as aspects of the one S'akti, 
are connected with the souls, the white Sri taking care of 
the souls in which the Sattva Guna dominates, the red Bhu of the 
Rajasic ones, and the black (nild) Durga of the Tamasic ones 
(I,'l. 58-59). 
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{prabhdva), and Nila the moon, sun, and fire. S'ri, 
further, is threefold : as Yoga, Bhoga, and Vira S'akti 
(connected resp. with Yoga practice, domestic 
and temple worship); Nila as Soma is also the 
goddess of vegetation, and as sun the goddess of 
time, while as fire she is connected with hunger 
and thirst, heat and cold ; and Bhudevi, of the nature of 
the Prana va, is the sustaining power of the earth with 
its fourteen planes. The mention, in the Upanisad, of 
the Rsi Vaikhanasa (though the passages in question are 
probably interpolated) seems to indicate that we should 
seek for these doctrines rather in the Vaikhanasa than 
in the Paiicaratra Sarnhitas. Eight S'aktis, namely 
“Laksmi, etc.”, often mentioned but seldom enume- 
rated. They are evidently the following eight, associated in 
Vihagendra S. (8. e) with the “ hero form” (vlra-murti) 
of the Sudai’s'ana, to wit : Kirti (Fame), S'ri (Fortune), 
Vijaya (Victress), S'raddha (Faith), Smrti (Memory), 
Medha (Intelligence), Dhrti (Endurance), and Ksama 
(Forbearance).^ In Padma Tantra (I, 2. ss) and Visnu- 
tilaka (2. 21 ) they are stated to originate from the 
S'rivatsa of Visnu \ The following t w e 1 v e S'aktis are 
enumerated in Sattvata S. (9. ae) : Laksmi, Pusti 
(Prosperity), Daya (Compassion), Nidrii (Sleep), Ksamil, 
Kanti (Beauty), Sarasvati (Learning), Dhrti, Maitri 
(Benevolence), Rati (Venus), Tusti (Satisfaction), and 
Mati (=Medha). These play a part in the Avatara 
theory and elsewhere. For instance, the fourteenth 
Avatara is said to be waited upon by Lak.smi, Nidra, 

^ For another eight women ” see XXYI, S7 hi. of Ahirb. 
Saiphita. 

^ Who, as we have seen (p. 52, note 3), is subordinate here to a 
higher aspect of God. 
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Priti (=Maitri), and Vidya (=Sarasvati) ; and the thirty- 
ninth by Laksmi, Ointa (=Mati), Nidra and Pusti. 

Of the two classes ’ of Jivas or individual souls 
existing in the Highest Heaven, the more exalted ones 
are the so-called N i t y a s (eternal ones) or S u r i s (sages, 
masters), which two words can be fairly accurately 
rendered by“angels”.“ They differ from the other 
class to be dealt with hereafter not in point of know- 
ledge, both being declared to fully participate in the 
Lord’s omniscience, but (1) in having been always free 
from defilement \ and (2) in holding perpetually 
certain oflS.ces as coadjutors of the Lord.* The duties 
they have to discharge are, however, so mysterious that 
hardly any attempt has been made at defining the same. 
These angels are, besides the “door-keepers” and “town- 
watchmen” of the “Holy City of Vaikuntha”, called 
respectively Oanda, Pracanda, Bhadra, Subhadra, etc., 
and Kumuda, Kumudaksa, Pundarika, Vamana, etc.,^ the 
so-called Parsadas or Parisadas, that is “companions” 
(retinue) of Grod, and in addition to [or among]® 

^ Mentioned together in several passages of Ahirb. Samh,, for 
instance, IX, 30. 

^ The existence of these angels is based on such scriptural 
passages as the famous Tad Vimoli paramam padcun sadct pa^yanti 
surayah and SVetas'vatara Upanifad VI, 13 : Nityo nztyducim cet anas' 
cetanihidm eko haJmndm yo vidadhcd'i kdmdn, 

* ® Kadapi samsdmm aprdptdJiy asprsta-samsclm-gandhdh (TiMyn.- 

tray a, ed. pp. 26, 28), the others being only “who 
have done with the world ” {i'bid,^ p, 28)* 

^ Tesdm adJiikcira-viS'esd Is^vcmisya mtyecclia,yaivdndditvena vyava- 
stlidpitdhi Yat. Dip., ed. pp. 78-79. 

^ Yat. Dip.,ed. p. 83. 

® The Parisadas are distinguished from Kumuda, etc., as well as 
Ananta, etc., in PMma Tantra I, 2. 36-40, but often the term is 
used in a wider sense. In Yat. Dip., ed. p. 84, “ Ananta, Garuda, 
Yisvaksena, etc.” are called Xityas, but not the “ door-keepers ” and 
“ watchmen ” ; still, there being among the Muktas neither office- 
bearers nor social distinctions at all (see below^, the rest can be nothing 
but Xityas. 
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the latter the three more prominent beings called 
Ananta, Garuda, and Visvaksena. Of these, Ananta 
or S'esa, the serpent, is the conch of Visnu, and Garuda, 
the “ king of birds”, his so-called vehicle (vdhcma), while 
Visvaksena, the “ lord of hosts ” \ is described as a sort of 
chief minister to God in all affairs heavenly and 
mundane. This part of Visvaksena, if taken in earnest, 
would seem to clash with the activities of the 
Vyuhas; and he appears to have actually ousted 
them in that sect described in the thirtieth 
chapter of Anandagiri’s Sanhamvijaya, which recom- 
mends the worship of him only who “ rules the 
whole universe like a second Avatara of the Lord 
residing in Vaikuntha.” ^ Lastly, it must be stated that 
Nityas can incarnate at will in the woidd, just as 
Visnu Himself. “ 

The lower class of inhabitants of the Highest 
Heaven are the Muktas or Liberated. They ai*e 
described (6. 27) as intensely radiating spiritual atoms 
of the size of a trasarenu (mote in a sunbeam).’ This 
description is evidently connected with Mahabh. XII, 
846. 18 fll. where it is said that the liberated become 
atomic after having been burned up by the Sun ; and in so 

^ Called also S'esas'ana “ the eater of leaYings ”, namely, of God, 
that is, presumably : the executor of His plans ; g/. the commentaries, 
Tattvatraya, ed. p. 28 ; the explanation, zhuL<, of the Serpent’s name 
Sesa (the “ appurtenance ” of Vi^nu, namely, His bed, seat, etc.) is 
little Gonyincing. — Visvaksena occurs in the story narrated in adhy. 
XLI of Ahirb. Samh., stanzas 18 and 80 £1. 

^ Ihzd, is mentioned a gorgeous Temple of Yis?aksena in a 
place [in XoiHiern India] called Marfindha (spelt Marundha in the 
poetical paraphrase, Anandas'rama Series no. 22, p. 559). 

^ Cf, p. 44, note 5. 

^ Svarui^am amwiatram sydj jndnamimlcdhfdaTcsanam, \ 
to^asarenu-pramdnds te rcLSfmi^hoti'^mldhusitd}^ If, 

Visvaksena S., he. p, 13; the second half also in Ahirb. Samh., 
VI, 27. ■ „ ' ■ . ^ 


8 
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far as this undoubtedly means that the liberated by 
passing through the Sun get rid of their subtle body, 
Tattvatraya (ed. p. 12) is right in teaching the “ atomi- 
city ” of any, even the bound, soul, if described in itself/ 
The liberated, then, are bodiless. But this only means that 
they have no “ karma-made ” body ; they can assume, 
whenever they like, a “non-natural” body, or even 
simultaneously several such bodies ®, and freely roam 
about in the whole world.® They are, however, excluded 
from actual interference in worldly affairs differing 
in this respect from the angels, as already noticed. 
Among the Muktas thei*e exists no gradation or social 
difference of any kind — they being as equal, essentially, 
as for instance grains of rice ® ■ — still their mode of life 
differs by the diffei’ence of devotional inclinations 
preserved from their last earthly existence. “ Whatever 
form [of God] the devotee has been attached to in his 
mundane existence, that kind does he behold as an inhab- 
itant of the Highest Heaven.”® We are not told 
whether the liberated have any intercourse with each 
other, but if the bodies of Pitrs (ancestors, etc., lost by 
death) are created for them by God and if, as is often 
said, they are intent upon nothing but service (Icaih- 
haryw) to God, then, indeed, they are practically alone 
with their God. 

^ The soul is also vibJiu, in spite of its atomicity ; see below 
section 6 of this part of our Introduction. 

^ As Yogins can do already while still alive, the classical 
example being that of Saubhari (Tattvatraj^a ed., p. 31, Yat. Dip. ed., 
p. 70). 

“ Tat. Dip.ed., p. 78. 

^ Yat. Dip., p, 78 ; cf, Brahma Sutra IV, 4, 17. 

^ Tattvatraya, ed. p. 33.. 

« Ahirb. Samh. VI, 29^30. 

^ Yat. Dip., ed. p. 53, 
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The Visistadvaita teaches that there exists a second 
class o£ Muktas, namely the so-called Kevalas or “ exclu- 
sive ones”, who are actually altogether “isolated” because 
they have reached Liberation, not by devotion to God, 
but by constant meditation upon the real nature of their 
own soul. They ai*e said to be living, “ like the wife 
who has lost her husband ”, “ in some corner ” outside 
both the Highest Heaven and the Cosmic Egg.^ We have 
so far not found this doctrine in any of the Pancaratra 
Samhitas but should not be surprised if it were even- 
tually discovered in one or several of them. 

3. Intbumbdiati! Creation 

{Evohdi(m, Second Stage) 

“ Based ” on Pure Creation ' but performed with 
only one myriadth part of the infinitely small portion of 
divine energy employed in it", is that other manifestation 
of the Bhuti S'akti which is “ different from the pure 
one ” (s’uddhetam), that is, partly “ mixed ” and partly 
“ impure ” ", namely the Kiitastha Purusa and the Maya 

^ Yat. Dip., ed, p. 76, Tattvatraya, ed. pp. 28, 121. 

^ Tannmlaiva^ YI, 7* 
in, 27; Laksnii Tantra IV, 35, 

^ The use, in our Samhita, of the terms s^itddlictara and 
s^tiddhds'uddha is of a bewildering ambiguity. In YII, 68-70 the 
term s^nddhetara has a different meaning in each of the three stanzas, 
namely, in 68 : comprisingthe pure and what is different from it ” ; 
in 69 ; “ other than pure ” ; and in 70 : belonging to both the pure 
and what is different from it ”, — “ what is different from it ” 
({tara=tad-ifar(.i) being in 68 inclusive of, in 70 exclusive 
of the “ mixed ” creation, the latter being evidently not included 
either in 69. Similarly the sense of sfuddhds^uddlia in Y, 9 and LIX, 
55 concurs with the first of the above meanings {as^uddha implying 
the “mixed”), and oi s^uddhy-asHiddhi-maya in YI, 34 wdth 
the third. — Instead of “ mixed ” (Visvaksona 8., loc, cit,, p. 128 ffl.) 
the present Samhita says “pure-impure 
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S'akti with their respective developments. This Non-piire 
Creation falls into a primary and a secondary one, and 
the former, again, consists of two well-defined stages of 
which the first, to be described in this section, may well 
be called the Intermediate Creation. 

The Ku last ha Pnrusa, called also simply 
Kutastha ® or Purusa, is explained in our Samhita (6. ss- 
84) in the words: ‘‘An aggregate of souls, similar to 
a bee-hive", the pure-impure condition of Bhiiti, — such 
is the Purusa piled up by souls blunted by beginningless 
Germ-impressions {pasand) ” ; with which should be 
compared the definition in Laksmi Tantra (7. 11 - 12 ): 
“ By Purusa is meant the all-knowing, all-faced Bhoktr 
Kiitastha : as his parts go forth from him all the eternal 
souls ijrm), and likewise at [the time of] Dissolution the 
work[-bound] souls, go back to him, the highest soul 
{nara)” The Kiitastha Purusa, then, is the soul of souls, 
that is to say, the totality, regarded as the source, ’’ 
of all disembodied but karma-bound (non-liberated) souls 

‘ Treated respectively in adhyayas VI and VII of oar Saiphita. 

i There are several speenlatious about the meaning of this word 
which is, of course, the old Saiiikhya term mentioned already in 
the Buddhist Nikayas. The explanation rds'ivat sthita “existing 
in the form of a heap (collection, aggregate) ”, seems to he favoured, 
in our Saiphita, by the image of the bee-hive (see below). Other 
passages, however (XVI, 38, e/. 46 ; XXIV, 24 ; etc,), suggest the 
idea of the Purusa “ standing at the top ” of the soul’s pedigree. 
The latter explanation is the one which Vedantades'ika prefers 
to the former ; see his commentary on S'ribhasya for Bhagavadgita 
XII, 3 (anekesCnn santanyamanandm punisdnam sddharano hi purvah 
purusah Kutastlialt). 

^ 111 IX, 25 this image is used for the Maya S'akti, while in IX, 
27 the Kiitastha is compared with [the hole of] an Udumbara tree 
swarming with countless bees. ' 

■* The Kutastha (and likewise the four Manus to be mentioned) 
is not a mere collective being ; <:f. the description of Brahuuin as 
“ consisting of the totality of hound souls 
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before the creation and after the dissolution of the 
“ non-pure ” universe/ 

He is of a mixed nature 6. s4) 

in that he is pure in himself but impure on account of 
his carrying the above-mentioned Germ-impressions left 
over from the latest life-period of the souls. 

The Kutastha Purusa, and, as will be seen, also the 
Maya S'akti, take their rise from Pradyumna. The 
origin of the Kiitastha from Pradyumna is made to 
agi’ee with the Purusa Bukta by describing the Kutastha 
as consisting of four couples, namely, the male and 
female ancestors of the four castes, springing respec- 
tively from the mouth, arms, legs, and feet of Pradyumna. 
Accordingly, the Kutastha is called “ the Purusa of four 
pairs ”, “ the Purusa consisting of twice four ”, “ the 
aggregate of Manus ”, “ the eight Manus ”, “ the four 
Manus ” or simply “ the Manus ” ; and he is imagined 
as retaining this form while “ descending ” the long line 
of Tatbvas in the manner to be described, until he is 
fully materialized and thus prepared for further multi- 
plication. It is stated (7. g 4 fll.) ’ that the Manus are 
the origin merely of the Pitrs, Devarsis, and men and 
that there are other “wombs” (and, consequently, lines 

^JSTote that the liberated souls do not ‘.return to the Kutastha. 

^ Visvaksena S., loc. cit., p. 126. These seem to be the four 
Manus ” that have puzzled all commentators and translators of 
Bhagavadgita X, 6, in which case the above conception of the 
Kutastha (though not necessarily the Pahcaratra) would be older 
than the Gita. ISTote that the Seven E,sis mentioned together with 
the four Manus in the sdoka referred to of the Gita have the 
same names as the Citrasdkhandins who, according to the Xarayauiya, 
are the first promulgators of the Pahcaratra. 

In contradiction to IV, 13 : cetana-varga^ unless this be meant 
in a restricted sense. 

jSTot of all men but only of the Sattvie ones, according to some 
authorities ; >soe below, fifth section. 
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of eyolnfcion) suchi as those of the Devas, Daityas, G-an- 
dharvas, etc/ ; but the latter are nowhere described.“ 

The Maya S'akti, called also simply S'akti, 
further Bhagavat S'akti, Mulaprakrti, S'as'vadvidya, or 
simply Vidya is the same to the material universe as 
is the Kutastha to the world of souls ; that is to say, it 
is the non-spiritual energy which comes into existence, 
by the side of the Purusa, as the primitive form of the 
“ matter ” or “ nature ” {pmJcrti) into which the Manus 
are destined to gradually “ descend As “ root-matter ”, 
however (4. 4 ), it differs from the Mulaprakrti of the 
Samkhyas (mentioned as such in 7. 1 ) in that the 
latter is only one of its two manifestations, namely, its 
so-called “ Guna body ” {gamia. or gum-'imya mpiis)', the 
other one being the “ Time body ” (Icalamaya vapus) 
consisting of Kala “ Time ” and its “ subtle ” cause, 
namely Niyati “ Kestriction 

These three last-mentioned, that is Niyati, KMa, and 
Guna, are declared to originate from the forehead \ 
eyebrows, and ears respectively of Pradyumna (6. 12 ), 

^ Altogether eight snch “ forms ” (miirty-askika) are enumerated, 
along with the Vibhavas, etc., in Padma Tantra (I, 2. 29-30), namely, 
hniJimii prajapatya, vatsnav% divya, drsl, mcmusi, dsu-n, and pais^dci ; 
cf. Samkhya Karika 58. 

»And cannot, indeed, be consistently described after the 
dissection of the Purusa for the purpose of man. Philosophy clashes 
here with mythology. 

®Of all these names, to which may be added from Laksmi 
Tantra : MahMaksmi, Mahes'vari, and Bhadrakali, the first alone 
(IV, 52 ; cf. VI, 35-36)is fairly unequivocal. The usual one, in our 
Samhita, is S'akti. Vidya, as an Agamic term, means “ magical 
power”, that is much the same as Maya, Avidya, and, after all, S'akti, 
and all of these are synonyms of more than one kind of Frakrti 
and therefore, like dhenu^ etc., in constant danger of misinterpreta- 
tion. The adjective vaidya^ rather frequent in our Samhita, is as a 
rule a mere substitute for prdkrtika. 

^ For the connection of Niyati with the forehead rf. the phrase 
laldt^e likliitami ‘‘ written on the forehead ”=f ate. 
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Just as the four pairs of Manus have been derived from 
his mouth, etc. 

Having produced the Kutastha Purusa and the 
threefold Miiya S'akti, Pradyumna transfers both of 
them, “the ^akti with the Purusa in it” (6. 14), “ for 
further development ” {varclhaySti, 6. is) to Aniruddha. 

Developed for a thousand years (65. 43)^ by the Yoga 
of Aniruddha (6. 14) there emerge now once more, 
but this time successively, the already-mentioned mate- 
rial principles (6. 48 fll.) : first, directly from Aniruddha, 
S'akti ; then, from S'akti, Niyati ; from Niyati, Kala ; 
from Kala, the Sattva G-una; from the latter the Rajo 
Guna ; and, from the latter, the Tamo Guna; and 
simultaneously and in the same order the Manus 
travel through these Tattvas by “ descending ” into 
each of them, after its appearance, and “staying” 
in it, for some time, “as a foetus” {halaU-bMta, 6.45), 
— which means (to Judge from their further devel- 
opment) that they appropriate successively the in- 
dividual faculty which each of these Tattvas is capable 
of bestowing. By the way it may be mentioned here 
that the chapter on Dissolution (4. 54-60) inserts the 
Kutastha between Aniruddha and S'akti, assigning 
thus to the Kutastha a position similar to that of 
Brahman in the Upanisads, creating the world and then 
entering it. 

We have now to say some words on each of those 
eduots of Maya S'akti. 

Maya S'akti, Niyati, and K a 1 a occupy in the 
philosophy of the Paficaratra the very place which is 

’• Of. such passages as Brhadaranyaka Upanisad I, 1. 2 relating 
how the Year (that is, time) is born after having been “ carried ” by 
Prajapati for one year. 
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held in the S'aiva systems by the six so-called Kahcukas or 
“ jackets ”, that is limiting forces owing to which the soul 
loses its natural perfections (omniscience, etc.)\ As a 
matter of fact, the doctrine of the six Kancukas called 
Maya, Kala, Vidya, Eaga, Niyati, and Kala seenis to be 
a mere elaboration of the older doctrine, found with the 
Paficaratras, of only three powers of “ limitation ” 
(samhoca), namely the three mentioned. These three appear 
in Laksmi Tantra as “ the three mothers and creators of the 
world ” called Mahalak^mi Mahavidya \ and Mahakali * 
and representing respectively the Eajasic, Sattvic, and 
Tamasic aspect of the Groddess ; and they are said to be 
Aniruddha’s wife Eati in the form of the “ S h e a t h of 

N i y a t i, “ the S'akti consisting of great knowledge” ®, 
is " the subtle regulator of every thing” ’ such as “ the 
form which [a being] may have, its work, and its nature ” 
(6. 48), It is clear from this definition ® that Niyati 
is not only what the Vais'esikas call Dis, to wit the regu- 
lator of positions in space V but that it also regulates, as 
Karmic necessity, the intellectual capacity, inclinations, 

^ For an able account of these see Chatter ji, Kashmir Shatvaism, 
pp. 75111. Of, also Schomerus, JDer Qaiva-SuMhclnfa, p, 137, 

^ Or Mahas'ri, Paranies'vari, Bhadrakali, etc. 

^ Or Mahavaui, Sarasvati, MahMhenUj etc. 

Or Mahamayaj Kalartoi, Fidra, etc. 

® Laksmi Tantra YII, 13 ; lY, 67 ; YI, 18-19 ; see for the names 
also lY, 36, 39 ill., 62, and Y, YI, YII (passim), 

^ Mahdvtdydmayi s'aJctiJi,IV,bl. Of, note S, 

Suksmahsarvamiydmahah^ YI, 46, 

8 Which is foreshadowed in Brhadaranyaka Upanisad III, 8. 9 : 

By the order of this Imperishable One are kept asunder 
{vidhrtau tistliatah) sun and moon , . . . . . are the gods dependent on 
the performer of sacrifices, the manes on the funeral gift,” Of. also 
ibid. lY, 4, 22 : setur vidharanah 

® Ohatterji, Eziidu Eealism^ pp. 58 fll. 
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and pi’actioal ability of every being; that is to say, 
that it includes the functions of the above-mentioned 
S'aiva principles called Vidya, Raga, and Kala/ 

Kala, Time, is defined ( 4 . 43) as “ the mysterious 
power existing in time, which urges on everything ”, and, 
in another passage (6. si), as the principle which “ pur- 
sues” everything to be matured, as the stream [is after] 
the bank of the river.” It is further said (6. 49) that this 
is “ the cooking (maturing) form of time Kala, then, as 
originating from Niyati and giving origin to the Grunas, is 
not time as it appears to us (subjective time) but a subtle 
force conditioning it. This distinction between the 
ordinary or empiric and a higher or transcendental time 
can be traced back* to the Kala hymns of the 
Atharvaveda and is recognizable in the great epic in 
such phrases as “ Time leads me in time”®. One 
Upanisad' speaks of “the time that has parts” {saJcala 
halo) and “ non-time having no parts”, the former 
being “later” than the sun and stars, the latter 
“earlier”; further on, time that “ cooks ” (matures) 
all beings, but is excelled by “him in whom time 
is cooked”. From these two famous texts and 
similar ones it was eventually concluded that the 

^ The S'aiva principle Niyati, as distinct from Yidj^a, etc., was 
originally in all probability nothing more than the Dis' of the 
Yais'esikas; but the use of the word in common language in the 
sense of Fate has (at least in the Dravidian school) obscured its 
relation to the other Kahcukas. 

Or ‘‘ counts, measures ’ ■ {kalayati). 

^ Kalamjd pmanam Tujpmn, 

^ See my comprehensive sketch of the earlier history of KMa 
in IJfiher den Stand der Indisclien PMlosopMe zur Zeit Mahdviras und 
Buddhas^ pp. 17 to 30. 

“ Kdlah kale nayati mam, XII, 227. 29. 

^ Maitrayaua YI, 15, 

9 
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changing time which we observe in daily life is 
only “ time as an effect ” (hdi’ya-Jcdla) the cause of 
which must be a “ time without sections” {fihhanda- 
hdla) and unchanging’; and (2) that there must 
be a sphere or condition which is totally unaffect- 
ed by time though time exists in it as an instru- 
ment to be used at will ; — that is to say that there are, 
strictly speaking, three kinds of time, to wit : (1) effected 
or “gross” time, which plays no part until after the 
creation of theTattvas ^ ; (2) causal or “subtle ” time 
which, though relatively “ eternal ” (and often called so) 
is also created, namely, by Aniruddha (or Pradyumna) ; 
and (3) “ highest ” time existing in Pure Creation. It 
is, evidently, in this sense that our Samhita declares 
(53. lo-ii) : “ C r o s s is called the time possessing the 
lava (one-sixth of a second), etc. ; s u b 1 1 e the one deter- 
mining the Tattvas ; while that which pervades the 
activity of the Vyuhas is styled Highest Time ”. 
That there may be a still higher time connected with 
Vasudeva alone is denied in the words (53. 11 - 12 ): 
“ Effecting by time belongs always to the triad of 
Vyuhas [only] : the Lord Vasudeva is not a Vyuha * nor 
a possessor of time.” It follows, then, that the Tattva 
called Kala emanating from Niyati is the second or 
“ subtle ” kind of time." 

^ Yat. Dip., ed. p. 50, and elsewhere, 

® Tattvatraya, ed. p. 122. 

^ Thoyigh, as will be seen, it comes into existence already before 
the latter is completed. 

* Though said to form a tetrad together with the Vyfilias, V, 
25-26. 

^ There is more material about this vsubject (for instance, adby- 
III of P. Prakas'a S.) ; and it will probably be found that the con- 
ception of time is not exactly the same in some Sarnhitas as in 
others. 
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“ The G u n a B o d j, or that form of S'akti mentioned 
above which is manifested gradually from Kala ” (6. 6 1- 
sa) consists of the three Gunas, as already remarked. 
It has to be added that each Guna, while evolving in the 
manner described, comes under the special protectorship 
of Aniruddha in the form of the Trimurti ; that is to 
say : Aniruddha as V i § n u becomes the superintendent 
of Sattva, as B r a h m a n that of Rajas, and as R u d r a 
that of Tamas. These three gods, together with their 
S'aktis (Laksmi, Sarasvati, Gauri) \ regarded as the 
forces underlying the formation of the Avyakta, are 
called in Laksmi Tantra (6.20-21) the “Sheath of 
Generation” (prasuti-hom) I n the same text 
(4. 8 2 fll.) it is stated with regard to the first 
origin of the Gunas that they have been formed from 
[an infinitesimal part of] the first, second, and third of 
the six Gunas of the Lord.’ The qualities which 
become manifest through the Gunas are according to 
Ahirb. Samh. : (1) lightness, brightness, healthiness, 
pleasure ; (2) motion, passion, restlessness, pain ; and (3) 
heaviness, obstruction, inertia, stupefaction. 

After the Gunias have evolved separately, they be- 
come, “ for the purpose of creation ”, a uniform mass 
called as a imle Avyakta (the Hon-manifest) 
or Mulaprakrti (Root-nature), but also, according to 

^ Who, however, according to Lak§mi Tantra V, 6 fil,, have 
sprung ; Brahman and Laksmi from Mahalaksrni + Pradyumna ; 
Btidra and Sarasvati from Mahakali-f-Sariikarsaiia ; and Yisiiu and 
Gauri from Mahavidya+ Aniruddha. 

2 This is the third ko$^a or material huvsk of the Devi, tlie 
second being the above-mentioned Maya Kos'a, and the first the 
8"akti Kos'a comprising the Vyuhas and their Shktis. Three more 
Kos'as are connected with the lower primary and the secondary 
creation to be described in the next two sections of this Introduction. 

^ The other three being employed for the creation of Kala ; zbick 
Y, 24-25, 
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Our Samhita (6. es), by sucb names as Tamas (Darkness)'-, 
Guna-samya (Equality of Gu^as) \ Avidya (Ignorance), 
Svabha-va (Nature), Aksara (the Imperishable), Yoni 
(lYomb), Ayoni (the Unborn), Guna-yoni (==gunamaya 
7/07W, Gunia- made Womb). 

4 Lq-wbr Peimaby Oebation 
(Mvohiticm) Third Stage.) 

The “ descent ” of the Manus into Matter having 
reached the Tamo Guna (G.ee), and the three Gunas 
having joined to form the Mulaprakrti (6. 6i fll.), there 
follo-ws now that evolution which is the only one 
known to the Classical Samkhya with which, as we 
shall see, the Pailcaratra does on the whole, but not 
throughout, agree. 

At the very outset there is this difference that, 
whereas the Classical Sainkhya has only two principles 
to start with, namely, Purusa and Prakrti, our Sarnhita 
begins this chapter with stating emphatically (though not 
in a polemic way) that the development which now sets 
in, results from the combined activity of three prin- 
cipal agents, namely, Prakrti, Purusa, and Kala (Matter, 
Soul, Time).“ The mutual relation of the first two 
is explained in exactly the same way as in the Classical 

^ That is, nndift'ereiitiatedBess. Of. the expression sfautCdman used 
promiscuously with amjakta in Kathaka Upanisad III, 10-13. 

Meaning that in this condition, as distinguished from the later 
inequality of Gunas ” (jjum-vaii^amya)^ the three foix*es are equally 
distributed in every particle of matter. 

In the Classical Samkhya time is a mere qualitj^ of matter 
(Samkhya Sutra II, 12), — an impossible view in an early system ; 
cf. Schrader, Ueher den Stand der Indlsohen Fhihso'pltie mr Zeit 
Mahavlras und Buddhas\ 
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Samkliya ; Prakrti changes, like nailk and clay [changing, 
respectively, to curds, etc., and pots, etc.]. Owing to the 
proximity (=magnetic influence) of the unchangeable 
Purusa. But both these Tattvas are being “ cooked ” 
by Time.^ Again, there is this difference, that there are 
not many Purusas, as in classical Samkhya, but at this 
stage only the one Kutastha or Samasti (Collective) 
Purusa. 

As the first product of this combined activity of the 
three there emerges from the Avyakta the Mahat 
(masc., neutr.) or “ Great One”, called also Mahat 
Tattva “ the Great Principle Our Samhita enume- 
rates (7. 8 - 9 ) the following more or less pregnant syno- 
nyms for this term : Vidya\ Go (Cow) Avani (Barth), 
Brahmi (the Cosmic One), Vadhu (Woman )“, Vrddhi 
(Growth), Mati (Intellect), Madhu (Honey )\ Akhyati, 
(Non-discrimination), levara (Lord), and Prajha (Wise) ‘ 
to which some others, mostly synonyms of Mati, have 
to be added, notably Buddhi. 

About Mahat two seemingly contradictory state- 
ments are put side by side, of which the first clearly 
shows that the Paficaratra has drawn from an older 
form of the Samkhya philosophy than the one which 
has survived in the Karika and the Sutras. The 

^ How, in spite of this, the Purusa remains unchanged 
(aparindmin, Vll, 6), is not explained, 

“ The Mahat and remaining principles are symbolized bj the 
lotus growing from the navel of Fadmanabha (Aniruddha) ; see 
Indraratra I, 18 {Mahad-adyam jpankajam)^ etc. 

Of, note S on page 62, 

* Of. Brhadaraiiyaka Upanisad II, 5. 

The last two names are from Maiulukja Upanisad where they 
are used with reference to the susupti plane of consciousness. For 
AkhyMi see below p. 73. 



Mahat, we are first told (7. 9-ii)\ is threefold, in 
conformity with the three Grunas, its Tamas element 
appearing as Kala (time), its Sattva element as 
Budd hi (reason, intellect), and its Eajas element as 
Prana (vitality). The next statement, which would 
hopelessly conflict with the preceding one, unless 
we refer it not to the cosmic Mahat but to Buddhi 
as an individual organ (c/. below), is essentially identical 
with the teaching of the twenty -third ary a of Samkhya- 
Karika, namely that Mahat manifests itself in four Sattvic 
and four Tamasic forms, being respectively good actions 
(dJiarmci), knowledge, dispassion, and might, and their 
opposites.'* 

Now, as regards KMa, which is here defined as 
“consisting of trutis, lavas, etc.” it is evident that in 
this passage a different and lower form of Time must be 
meant than its “ subtle ” or “ cooking ” form originating, 
as we have seen, from Niyati. For, Subtle Time 
belongs to Unmanifest Nature, while Mahat is the 
beginning of Manifest Nature.^ It follows that Kala as 

^ Of, Laksmi Tantra XYI, 2-4 : 

Sa Mahln nttma, tasytvpi vtdhcis tisrah prahlrfitak J 
8(}tt‘viJw Buddhir ity uMo^ rdjasah. Br&na eva hi H 
tdmasah Kala ity uMas ; tesdm vydkhydm imam S^ruu I 
Buddhir adhyavasdyasya^ PrdmJi prayafanasya ca II 
Kdlah kalanarupasya pariridmasyd kdranam I. 

^ Tlie role of tlie Taijasa (Rajasic) Maliat is, accordiiitg to tiie 
twenty-iifth arja, to co-operate with both the Sattvika and the 
Ttoasa. 

And similarly in the corresponding passage of Laksmi Tantra 
quoted above, note 1 on this page ; for wliich reason we cannot but be- 
lieve that really time is meant here and notitbe Time Lotus producing 
Brahman and Saras vati, as stated in Laksmi Tantra Y, 27 fll., which 
rather appears to be another instance of mythology cdashing with 
philosophy. 

In the comm, on Tattvatraya, ed, p. 79, the relation of the two 
kinds of time distinguished there are actually likened to that of the 
Avyakta and the Yyakta. 
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a form of Mahat can be nothing else but Gross Time 
referred to above, p. 66. And that this is not 
only the form of time which we perceive, but 
first of all the one with which we perceive ^ must 
be concluded from the fact that the two other forms 
of Mahat, namely Buddhi and Prana, are regarded as 
individual powers acquired by the Manus during their 
“ descent ” through the Great Principle. With regard 
to Buddhi it is expressly stated (7. 18 - 14 ) that to the 
eight Manus, while dwelling in “ the womb of Vidya ”, 
there originates that “ natural organ {vaidyam indriyam), 
called Bodhana, by means of which they can ascertain 
[the nature of] things, discriminating between the real 
and the unreal.” The five Pranas are in Classical 
Samkhya” a common function of Buddhi, Ahamkara, 
and Manas, which three together form the so-called Inner 
Organ (antah-haray,a) ; whereas, according to the men- 
tioned statement of our Samhita, corroborated by 7. 
42-48, they come from Mahat only.® 

^ Time as a “ form- of -perception ”, Anschammgsform, We admit 
that it is almost impossible to believe these mythologizing philosophex\s 
to have been capable of discovering a Kantian conception, and we are 
far from asserting that they were clearly conscious of distinguishing 
objective and subjective time, but w^e do not see how the above con- 
clusion can be avoided without straining the passage. Drawing 
parallels is undoubtedly a dangerous thing in comparative philosophy, 
but it is equally dangerous to adhere at any cost to one’s prejudices. 
We shall see (in section 6, below) that the idea of spatial transcen- 
dence, to which according to Deussen Indian philosophy has not been 
able to rise, was perfectly familiar to the Pahcaratrins, and not only 
to them, in spite of the misleading terms used for it. 

Karika 29 ; Sutra II, 31. 

^ There is in Laksmi Tantra (Y, 27b-33, ed. 37b-43) an 
enigmatical explanation of the Mahat which does not agree with the 
stanzas quoted (p. 70 note 1) from the same work and representing 
the view of our Samhita. The Mahat, according to that text, is 
called so (“The Great One”) “on account of its comprehending the 
Lotus, the Male, and the Woman ” {fadma-ptim-strl-samalamhhat 
^nahattvam fasya $'abdyata)^ the Lotus being subsequently identified 



We now turn to the question ; What is Mahat?, 
which question, on account of its importance for the 
history of Indian philosophy, must be answered at some 
length. 

The one important thing to be noticed in connection 
with Mahat is that Buddhi is not a mere synonym for it, 
as in Classical Samkhya, but one of its three forms : the 
Sattvic one; and that the individual organ Buddhi is a 
product of the Sattvic Mahat in exactly the same sense 
as Manas is a product of the Sattvic Ahatnkara \ This 
is a sign of antiquity; for in Kathaka Upanisad also 
(3. lo-is) Buddhi and Mahat are not yet identical, the 
former, called jndna dtman “ Knowledge Self ”, being a 
lower principle than the “ G-reat Self” which, in its 
turn, is inferior to the “ Quiet Self” {mnta dtman) 
which, again, is excelled by the Purusa. On the other 
hand, this distinction between Buddhi and Mahat, to- 
gether with the synonyms of the latter, furnishes the 
solution to the riddle, never before satisfactorily 
answered, as to the origin of the term Mahat. The 
synonyms may be divided into two classes, to wit (1 ) 
those that are mere names of Prakrti, such as Go, Avani, 
Brahmi, Vadhu, Vrddhi, Madhu ; and (2) those referring to 
consciousness. Of the latter class, again, those which are 

with Prana (whose quality is spanda “ vibration ”), the Woman with 
Buddhi, and the Male wdth the Purusa as the performer of good 
and evil deeds. Then there follows, just as in our Samhita after the 
description of the threefold Mahat, a passage on the 2X4 Sattvic and 
Tamasic manifestations of Buddhi, and after that the Ahamkara and 
theremaining Tattvas are explained. —Yat. Dip., ed. p. 50, in reject- 
ing the view that time is Tamaso Mahan, evidently means to say 
that the definition is too narrow. — According to a view mentioned in 
the comm, on Tattvatraya, ed. p. 79, the several kinds of time difl-er 
in the rapidity of vibrations, with which should be compared the 
statement above, p. 27 note 2, 

^ On the latter, generally called Vaikrta Ahamkara, see helow. 
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common to MaTaat and the organ Baddhi, namely, Buddhi, 
Mati, Trayi, and Vidya, are for this reason as little signi- 
ficant in themselves as are the names of Prakrti. But the 
remaining three names referring to the subconscious life, 
namely Akhyati ^ Prajfia, and Isvara, clearly indicate 
that nothing else can be meant by Mahat than the Prana 
or Mukhya Prana of the ancient Upanisads, which is both 
vitality (prawa, dyus) and sub- or super-conscious intelli- 
gence (prajnd), and on whom the five Pranas as well as 
the senses are said to depend like servants on their 
master Mahat is oosmioPrana, the “ Breath of the 
World”, the “IJnconscious”, that is the physical, yet 
intelligent energy at work at the building up and pre- 
serving of organisms/ Prana in this sense is called in the 
Upanisads: Brahman, protector (ruler, lord) of the world, 
breath (atman) of the gods, generator of beings, eater, the 
one sage ; and in Chandogya Upanisad 3. 7 an [apparent- 
ly current] stanza on the Prana is quoted in which the 
phrase occurs : “ great they call his might (lit. : great- 
ness) ” (^inahdntam asija mahimdnam dhwh) which is 
perhaps the source of the name Mahat. A proof for 
the correctness of our equation Mahat=Pran.a is 
contained in the enumeration, in the twelfth chapter 
of this Samhita, of the principles taught in the 
Samkhya system, where in the tenth place we do not find 

^ The rion-discriminatioD ” in dreamless sleep ; for the next two 
names see note 5 on p. 69. 

^ The principal passages to be compared, also for the following, 
are : Kansitaki, Hi, lY 20, II 1 ; Chandogya lY S ; Maitrayaaa II 6 ; 
Pras'na II. 

Gf. the mahad hrahma of Bhagavadgita XIY, 3-4, and note that 
Brdhml is among the synonyms of Mahat, and Brahman among 
those of Prana (see below) as well as, in some Samkhya ti^eatises 
(for instance the Comm, on Tattvasamasa), those of Prakrti. 

10 
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Mahat, as sliould be expected, but Prana/ THs equation 
throws also an unexpected light on the connection 
of Buddhism and Samkhya, namely, in that it permits of 
the proportion Mahat : Buddhi=Vijfiana-dhatu : Vijilana- 
skandha. For, while there can be little doubt “ as to the 
correspondence “ of the organ Buddhi with the Vijnana- 
skandha, it is practically certain that Mahat=:Prana is 
the very same thing as that “ re-connection conscious- 
ness” (prafisanclhi-vijndna) which, according to the 
Buddha’s doctrine, descends into the womb of the mother, 
at the time of conception, bridging over death and 
birth, and to which Liberation alone puts an end, 
whereas the personal consciousness {vijnctna-shandha) 
is destroyed in every single death.* Again, one cannot 
help thinking that even the Atman taught in the 
famous Yajilavalkiya Kanda is very nearly identical 
with our Mahat. He is the subconscious energy, 
the “ place of union ” (ekdyana), the Prana to which, 
in dreamless sleep and death, all our conscious 
functions return in order to go forth from it once 
more in awakening and birth respectively ; he is the 
[sub- and super-] “conscious self” {'prdjm dtmam) 
“ embraced ” by which in di’eamless sleep man “ has no 
[longer any] notion of outside and inside” (TV, 3. 21 ); 

' We were not yet aware of the equation, when writinj^ our 
article on the Sastitantra in Z. D. M. G., 1914, and eon.sequently 
thought of the five Pranas only. 

“Except for those who have made up their mmds to distribute 

the teachings of the IS'ikajas between two radically opposed sects. 

ISTot, of course, identity. 

The vijudna-dMUi of the ISTikayas, therefore, must be ret^arded 
as a sort of consciousness in pofenti'l from which the ^^ad-ni/atam, and, 
through it, the caitasikdh shandhdh evolve. ’ ’ 

" Brhadarauyaka UpanisacI lY, 3, 36 : evmn evdyam pttrusah . , . , 
dravati prandyaiva. * t t « * 



he is “ this great being {mahad bhfdam), infinite, 
shoreless, all-consciousness ivijndna-ghcmui) ” which [in 
the form of limited conscious functions] arises “ from 
the elements ” and vanishes into them again (II, 4. 12); 
he is the “ name ” (ftawari) surviving the decay of the body 
(III, 2. 12) and building up the new embryo (IV, 4. 4) 
— just as the Buddhist element which moreover, 

as contrasted with the body (nipa), is also called nchnmi; 
he is, in short, "that great, unborn Self which, 
among the Pranas, is the one consisting of 
consciousness.”^ And, finally, this description 
of the “ Self ” seems to agree, in all essential points, 
with that also in the Tattvamasi section of Ohandogya 
Upanisad, though there already two higher prin- 
ciples appear than the Prana (namely Tejas and Para 
Devata), while in Brhadaranyaka Upanisad only a very 
feeble attempt is made at distinguishing the Atman 
from the Prana. The position of the Prana, then, is 
still unsettled in the older Upanisads; and it is, 
we hold, from this half-settled idea of the Prana or 
Atman that the p re-classical Sauikhya, on which the 
Pancaratra is based, has derived its conception of the 
Mahat as the Unconscious consisting of intelligence, 
vitality, and time. 

From Mahat, again, originates the cosmic Tattva- 
called Ahamkara or "I-maker”. As its syno- 
nyms the usual ones are given (Abhimana, Abhimantr, 
Ahamkrti), besides Prajapati (Lord of creatures) and 
Boddhr (Attention-maker). It has a Sattvic, a Bajasio, 
and a Tamasic form called respectively Vaikarika, 
Taijasa, and Bhutadi. It manifests itself individually as 

* 8a vd esa vMhiln aja aima yd'yam vijndnamayah ^prdnesu 

(IV, 422.) 
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sammmhha (egotistic interest) and samlialpa (imagination, 
will) in accordance with the two organs called the 
[individual] Ahainkara and M a n a s with which 
it endows the Manus passing through its “ womb ” (7. 20 , 
42 - 43 ). Manas is declared a direct product of the 
Vaikarika, and Ahamkara evidently comes from the 
Bhutadi, while the Taijasa seems to participate equally 
in the production of both those organs. ‘ 

From Ahamkara the Manus further receive the ten 
Indriyas (senses), but only indirectly, that is, in the 
course of the evolution of the Elements. To 
understand this somewhat complicated last phase in the 
evolution of Tattvas it will be useful to remember the 
following table : 

Al'iaipkara 

Bliutadi < — Taijasa — > Vaikarika 

Taimiatras : Bhutas : Buddbindrijas : Karmeiidriyas : 

s'abda — > akas'a s'rotra vac 

spars'a — > vayn tvac pani 

riipa ^ tejas caksns pMa 

rasa — > apas rasaiia upastba 

gaiidha — ^ prtbivi gbrai.ia P%ii 

From the Bhutadi, “ assisted ” by the Taijasa is 
produced Sound-in-itself {s^abda-tamndtra) ; the latter is 
the immediate cause of Ether (dkds'a), while at the 
same time, with its co-operation (sahakdntva) and that of 
the Taijasa, the Vaikarika produces Heai'ing (s'rotra), 
and then, with the co-operation of the latter, Speech 
[vdo). Hereafter, from Sound-in-itself is produced Touch - 
in-itself (,s;|7tt.rs'<r.) which in its turn is the immediate 

^ See p. 70, note 2. 

^ Of. Samkhya Karika 25 : Taijasad uhJiayam. Laksnii Taiitra, 
speaking on Kon-pure Creation generally, says (IV, that “ mostly 
Rajas ” is engaged in it which is, however, “ hanked by vSattva and 
Tanias {ahhitah saitvatwmasl gunatb dvmi tasya tzstJiafaJi). 
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cause of Air (ydyii,), wMle as a mediate cause it helps in 
producing the S kin sense (tvao) with the help of which, 
finally, the faculty of Handling (pam) originates. And 
so forth. 

It must be admitted that our Samhita mentions 
nothing about “ co-operation ”, and that from the seventh 
adhyaya it would rather seem as though each Tanmatra 
originates directly from the Bhutadi, and, simultaneously, 
each pair of Indriyas directly and only from the 
Vaikarika.' But according to the chapter on Involu- 
tion “ each pair of Indriyas dissolves together with the 
particular Bhuta in the corresponding Tanmatra, so that 
evidently for the author of our Samhita the whole 
process takes place as in the account accepted as authentic 
by Tattvatraya.'’ 

The Manus, then, by entering successively the five 
Elements, are furnished, at each of these steps, with one 
sensory and one motory faculty, so that they are at last in 
possession both of the five “Knowledge-senses” and of 
the five “ Action-senses ”. The equipment of the Manus 
is hei’ewith complete ‘ : provided with all the organs they 
were in need of they are standing, in perfect loneliness, 
“ on the earth resembling the back of a tortoise” (4. 14). 

'■ As is apparently the doctrine of the Sainkhya Karika (cf. 
Denssen, Allgemeine Oeschiekie der Philusophie 1, 3, p. 446 bottom). 
It should, however, not be forgotten that the Karika gives only the 
barest outline of the system. 

’ Adhyaya IV, see especially s'!. 35 ill. 

'* Bd. p. 56 fil. Another Sutra (ibid., p. 57) mentions the opinion 
that from w/sas'ti springs the sfahda-tanniatm, from the latter vdyu, etc. ; 
and still another view (an intermediate one) is found in Visnutilaka 
II, 66 ill. where the Sahda-tanmdtra is said to produce dkils’a, the 
latter (not the former) the sparffa-tanmatra, this one vdyn, etc. 

^ The following, up to the end of this section, presupposes the 
creation of the Egg and therefore belongs, properly speaking, 
to the next section of our Introduction. However, the exact 
place to be assigned in our account of Secondary Creation 


The four couples now place themselves under the 
protection of Aniruddha*' and, by his command, begin 
to multiply : each of the four pairs generates a 
hundred descendants, male and female, called M a n a- 
V a s , and these, continuing the work of generation, 
become the ancestors of numberless'^ Manavama- 
navas. 

There follows* what corresponds to the Pall of 
Man in Jewish and Christian theology, to wit the 
jndna-bhramm or “fall from knowledge” of all the 
Manavamanavas (7, ei). This mystic event is narrated 
thus : Vidya ‘ becomes, with “ some portion ” of herself, 
a cow; which means, continues our text, that she 
obtains the condition of a cloud ® ; then the milk called 
varm (rain ; year) proceeding from the latter becomes food ; 
and the souls eat of that “ milk of nature ” (material milk ; 
vaidyam 2 )ayah) and their naturally unlimited knowledge 
becomes limited (obscured, contracted). Thus religion 
becomes necessary, and the “Manus of old start the 

to the events related here being rather doubtful, it was not found 
advisable to interrupt the account of our Sanihita. 

^ Atmany adhyaksam Aniruddham dadhati (VII, 48). 

^ Aparimitah (Yll, 43.) 

In the account we are reproducing, though perhaps not 
in the order of events. Vis ant ilaka teaches (11,63) that at the crea- 
tion of the Mahat Tattva “ there originates, together with the 
Gnu as, the delusion of men'’; while, on the other hand, delusion 
seems to set in gradually towards the end of the first Yuga : see 
below, next section. 

^ Prakrti, in the highest sense, namely the Bhiiti S'akti which, 
according to adhyaya IV, 3-5, is alteriiately a cow in the form, of a 
cloud” and a '' non-cow” “ called the IJnmanifest (Correct 
accordingly the second bracketed gloss on page 70 of the text- 
edition ; the Mahat cannot be meant because it belongs to Manifest 
Nature.) 

That is, a Brahmanda ; c/. above, end of section 1 of this part of 
pur Introduction, p. 29. 

^ Not, of course, the four collective beings, but the historical 
onesjc/. XLIII, 3. 
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S'astra by following wbich the soul may regain its 
natural purity. 

5, Secondary oe “ Gross ” Creation ^ 

The appearance of the last Tattva (Earth) marks 
the end of the Cosmic Night and the beginning of the 
Day.“ Not immediately, however, after the Tattvas 
have originated, can the Manus commence their activity 
on earth, it being first necessary that the Cosmic Egg 
(Brahmaiida) and in it the god Brahman should come into 
existence ; while for the creation of the Egg the Tattvas 
must first join to form a compound — just as a wall 
cannot be erected with clay, sand, and water, as long as 
these are still unmixed.* 

Of this so-called Secondary or Gross Creation,' 
referred to but occasionally in our Samhita in one or two 
places^, Padma Tan tra gives the following short account 
(I. 5. ie. 2 i)“: 

“ The principles [thus] created, existing separately 
with their respective faculties, could not without 

^ Origin and internal evolution of the Brahmanda, that is the Cos- 
mic Egg in the avyakta and in the vyakta stages corresponding respec- 
tively to the Brahmanda Kos'aandthe Jivadeha Kos'a (fifth and sixth 
Kos'as) taught in Laksmi Tantra VI, 23-25, unless, as seems to be 
done in some texts (including perhaps the one in question) the 
origin of the Egg is reckoned from that of the Lotus (Mahat, etc.), 
in which case the fourth or Prakrti Kos'a would be merely the 
Avyakta from Avhich the Lotus originates. 

“ P. Prakas'a S. 1, 2 end. Primary (preparatory) creation takes 
place during the eighth part of the Night. 

® Tattvatraya, ed., p. 64. 

As we may call it, though the use of these terms (sadvariktl 
mediate ” srsti^ stlmld srsti) seems to be, as a rule, restricted to the 
iiiternal, evolution of the Egg ; see, for instance, Tattvatraya, ed. 
p. 65, etc., and Indraratra, 1, 17 61. 

XXX, 8 fll, XLI, 5-6. 

^ Gf. Laksmi Tantra Y, 74 fll. ,* Yisvaksena S., he, 64. 
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coalescing into a mass (sam^csim wmfl) create beings. 
They, then, from Mahat down to the Grross Elements, 
became massed together, under the influence of the 
foremost Purusa. Then [out of them] an egg was 
produced from the navel of Padmanabha, who is a 
portion of Myself, and [in the egg] thou, 0 Lotus-born 
one, becamest the womb of the world. It is thus that 
at the beginning of creation this whole world came to 
arise from Prakrti.” 

A fuller account^ says that from the navel of 
Padmanabha there springs a golden egg containing the 
Tattvas in a subtle condition ; and, while the egg is 
growing, a shining white lotus appears in it (sic), and 
in (on) the lotus finally, Aniruddha creates “ the 
four-faced creator (Brahman).* Then Brahman * makes 
three attempts at creating the world, the third of 
which only is fully successful, by generating (1) the 
four Youths (Sanaka, etc.,) who refuse to have offspring ; 
(2) the androgyne Rudra (S'iva) who by self-partition 
creates the eleven principal and many minor Rudras ; 

^ Ihid. I, adhy. 3 ; cf. Yisnutilaka II, 40 fll. 

^ In the pericarp, says Pras'na S. II, 41. 

P. Prakas'a S. (Ill, 37-38) says that Brahman has sprung 
from the lotus-hud, the prakrtic one, being of the nature of the 
world (lokomaya), which [bud] itself has sprung from the navel of 
Yisnu sleeping in its (the egg’s) interior, namely in the midst of the 
water.” According to Laksmi Tantra Y. 15 fll. the egg containing the 
Avyakta was created by Brahman and Sarasvati (that is, Pradyiimna 
and his Sakti), after which Hrsikes'a (—Aniruddha) having 
“moistened” Avyakta had a “good sleep” in it together 
with Padma, the result being the Sacrificial or Time Lotus 
springing from Hrsikes'a’s navel and Brahman and Sarasvati 
(Hirauyagarbha and his B'akti) springing from the Lotus. 

* Pras'na S. 11, 21 fll. mentions some more events intervening 
here : Brahman, desirous to know his origin, makes a futile 
attempt at getting, through the navel, at the cause of the lotus, 
then meditates for a thousand years, and finally receives from 
the Purusa appearing to him the instrument of creation, namely the 
Yedas, 
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and (3) the six Prajapatis (Marici, etc.) from whom 
all the remaining beings, “ movable ” and “ stationary ”, 
descend. 

The sources are at variance as to the number 
and names of the Prajapatis, and between these and 
Brahman some authorities insert a “ Manu”. Maha- 
sanatkumara Samhita (Indraratra 6. 2 6 ill.) describes 
as follows the origin of an “ intraraundane tetrad ” 
(antarandastMtd oaturmfiHi) corresponding to the four 
Vyuhas ; the first of the Prajapatis, Daksa, had a mind- 
born son, Acyuta (Vasudeva), whose mind-born son was 
Samkarsana, called Rudra (S'iva), whose mind-born son 
was Pradyumna, whose mind-born son was Aniruddha.^ 

There are, as will be understood from the above, 
more attempts than one at combining the very ancient 
story about the Golden Egg giving birth to god Brahman 
with the later one of the lotus springing from the navel 
of Padmanabha and these again with the theory of the 
Tattvas ; as there are also, of course, more authorities 
than one dispensing advantageously with either the 
navel or the lotus or both in explaining the origin of 
the Cosmic Egg.° 

The plurality of Brahmandas “ is emphasized in 
several Satnhitas. “ Of such Eggs ”, says Visvaksena 
S. (loc. cAt., p. 66), “ there are thousands of thousands, 
or even myriads of them ”, and more. They are 

^ According to this text there are til r e e B^iv as, riamelj : (1) 
the Yy iiha Saipkarsaua; (2) the son of Brahman and father of the 
Rudras ; (3) the grandson of Daksa ; further three Brahman s, 
namely : (1) the Vyuha Pradyumna ; (2) the “ first of Cxross Creation ’’ 
and ^‘Lord of the Egg” ; and (3) the great-grandson of Daksa. 

^ Our Samhita admits (YIII, 2 flL) that some derive creation 
from the Egg, others from the Lotus. 

Refei’red to already in a Yedic text, namely Baskalamantra 
Upanisad (9) : Mama pratistlia hhuva dndakosMh. 

11 
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invariably described as consisting of fourteen spheres 
{loka) surrounded by seven enclosures (avarana) ‘ ; and 
they are said to arise simultaneously like bubbles of 
water.” 

Owing, no doubt, to conflicting statements in the 
Samhitas themselves, the beginning of individ- 
ual life within the Egg has become a problem 
to the expounders of the Pailcaratra.” The “ mediate 
creation ” (sadvdrihd srsii), that is the creation mediated 
by God Brahman*, and the “immediate creation” 
{advdrikd srsti) preceding it, are held to be the same, 
by the scholiasts, as what is commonly understood, in 
Indian philosophy, by “ individual creation ” (vyasfi-srsH) 
and “ collective creation ” {samasti-srsti) respectively. 
But according to Visvaksena Samhita {loc. cti., pp. 126- 
129) the offspring of the Manus, namely the so-called Pure 
Group {s'uddha-varga), is the creation of Pradyumna, 
while the Mixed group {misra-varga) of souls [dominated 
by Rajas or Tainas] is created by Aniruddha through 
god Brahman; from which it seems to follow that 
the Pure Group, in spite of its being vyasti, is 
advdnlcd. The contradiction appears also in the present 
Samhita which says, in adhyaya 7, that the Manus, who 
— like the Devatas, etc. — have emerged as individuals 
from the Kiitastha Purusa (si. 58), have “ many lineages 
by which has been spread this whole [mankind] ” (si. 
51) including those who, owing to the deteriorating 
progress of the Yugas, have become addicted to selfish 

^ See for instance Padma Tantra I, adhyayas 10 to 12. 

“ Tattvatraya, ed. p. 66. 

’ See Varavaramuni’s eomm. on Tattvatraya, ed. p, 118. 

* Who, in evolving the contents of the Egg, is regarded as 
“consisting of the totality of bound souls” {bacUMtma-samasti- 
rnfo) ; Tattvatraya, ed. p. 65 pomm., and elsewhere. 
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wishes (s'l. 53); but then, in adhyaya 15, confronts 
the “ descendants of the Manus ” {manii-scmtati-jdh, 
s?l. 7) with “ those who have sprung from the 
mouth, etc., of Brahman (l)rahnm-miolchddy-ud.gatd]i, s'l. 
20).” A: clue to the solution of the riddle is 
furnished by the version contained in Padma Tantra 
(I, 1. 8 6 fll.) and Visnutilaka (1. i46 fll.), though in 
some particulars it is not likely that it represents the 
original theory. It runs as follows: The original 
religion [adya dharma, to wit the Pancaratra) was first, 
in the Krta age, proclaimed by god Brahman to 
“the sages of sharpened vows”' who taught it to 
their disciples with the result that, everybody 
following the Pancaratra, people were liberated [or went 
to heaven, Visnutilaka], so that “ hell became naught 
and a gr e at d ec re a se of cr e at io n tfook place 
(srsti-hsayo malidn dsU). Brahman, consequently, felt 
uneasy, went to the Lord, and, on the latter’s kind 
inquiry as to how the world was progressing under 
his rule, replied : “ What shall I say, 0 Lord of gods ! 
All men, being full of faith and masters of their 
senses, sacrifice as prescribed in the Great Secret ; and so 
they go to the Place of Visnu from which there is no 
return. There is [now] no heaven and no hell, neither 
birth nor death.” “ This, however, was against the plan of 
the Lord, and so He started, with the help of Brahman, 
Kapila, and Siva, five more systems (Yoga, Satnkhya, 
Bauddha, Jaina, and S'aiva) conflicting with each other 
and the Pancaratra “ for the bewilderment of men ”. 
How, the s'loka containing the phrase “ a great decrease 
of creation took place ” is also in Visvaksena Sarahita 

^ The Gitras'ikhandiiis appear to be meant. 

- That is, no death followed by re-birth. 
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(Zoc cit., p. 129), whicli shows that that Samhita, 
although deriving the Pure Group from Praclyumna 
and the Mixed Group from Aniruddha and Brahman, 
must have held a view similar to the above as regards 
the mutual relation of the two. Our present Samhita 
speaks twice (6. is ; 7. 47-48) about the Manus passing 
from Pradyumna’s care to that of Aniruddha, and once 
about their withdrawal into Aniruddha, in the period of 
Pralaya (4. ca flL). This suggests the idea that, while 
both classes of souls are introduced into the Egg by 
Aniruddha (Padmanabha), the pure ones only are so 
introduced directly, the impure ones, however, indirectly 
and later, namely, by being first transferred to Brahman. 
For, it must be remembered that the great majority of 
unliberated souls left over from the preceding Kalpa and 
now to be reborn enter of necessity this new period of 
their aamsdra with a remainder of good and bad Karman, 
or only the latter, that is as “ impure ” beings. These, 
evidently, must be re-introduced into earthly life by the 
highest representative of Rajas, that is the god Brahman ; 
and they cannot appear on earth as long as the first 
Yuga, in which Sattva prevails, is not over. The small 
minority, on the other hand, in whom Sattva predomi- 
nates, must for this very reason, in order to terminate their 
career, appear in the first Yuga without passing through 
Brahman : the Lord, therefore, says Visvaksena Samhita 
(loc. cit., p. 129), ci’eates “with the bit of good 
Karman” [mkrta-les'ena) they have left, and for which they 
must still receive an earthly reward, the s'uddha-sarga.^ 
These pure beings of the Krta age, then, correspond to the 
Anagiimins [and Sakrdagamins] of Buddhism, that is 

’ “ Pure Creation ” or “ Pure Group”, the vvord mrya being also 
a synonym of varga used elsewhere in this connection. 
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those almost perfect beings who return for one life [or 
two lives] only, because they have very nearly reached 
Liberation in the preceding one. And so, if it is said 
that at the end of the Krta Yuga the “ descendants ” of 
the Manus began to deteriorate, this can only refer to 
their bodily descendants among whom the pure souls 
wei’e more and more disappearing (having reached 
Liberation), while the gaps were being filled by Brah- 
man with the better specimens of the “ mixed ” ones, the 
process going on, in this way, in a descending line, until 
in the Kali age even the most depraved find their chance 
for reincarnation. 

The four hundred Mauavas of the Ahirbudhnya 
Samhita have become eight hundred “Visnus” 
in Mahasanatkumara Sainhita (Indraratra, sixth adhyaya) 
which even enumerates the names of them all, locating 
them in eight ideal realms situated in the eight regions 
Among those eight hundred Visnus, each of whom is the 
chief (ndyaha) of a thousand subjects (c/. the Manava- 
manavas of our Sainhita), there are the original three 
hundred twice born Manavas, while the group of original 
S'udras has been replaced by five mixed groups in such 
a way as to eliminate altogether the male S'udras. The 

^ (1) Brahnianas only live in tlie eastern realm called 
S'ivarolia ; (2) children (descendants) of Brahmana fathers and 
Ksatriya mothers in the Rama world of the south-east ; (3) Ksatriyas 
in the Rarasimha world of tl]e south ; (4) children of Ksatriya fathers 
and Vais'ya mothers in the south-western region (name missing) ; 
(5) Vais'yas in SVidhara Loka of the west ; (6) children of Brahmana 
fathers and Yais'ya mothers in Ytoana Loka of the north-east ; (7) 
children of Brahmau a fathers and S'udra mothers in Hayas'Irsa Loka of 
the north ; and (8) children of Ksatriya fathers and S'udra mothers 
in Yasudeva Loka of the nortli-east. — The names of the Yisiius are 
pary.y very strange. For. example, Jirnavrauin, S"oka, Yisada, 
Loblia, Pahcatman, and Bahyatman are names of north-western 
Yisuus ; and Bhdta, Bhavya, Bhavisyat, Delia, Dehavat, and 
S'ariras'asana some names from Hayas'irsa Loka. 
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chaptei’ closes by mentioning that there are innumerable 
Vis:^us in Kapila Loka.’^ 

6. Nature and Destiny oe the Soul 

When the Day of the Lord has expired and the 
Great Dissolution is finished ^ nothing remains but the 
Waters of Infinity and, floating on them, on the leaf of a 
banian-tree (mta-pattra), a babe whose name is “ the 
Void ” (s'iinya). The babe is Visnu, the sleepless one, 
sleeping the sleep of Yoga In His “ womb ” (Jniksi) 
are sleeping all the souls : in the upper part the 
liberated ones (irmhta ) ; in the middle part those who 
[owing to Sattva prevailing in them] are “ fit for 
Liberation” (muMi-yogya) ; then, near the navel 
“ ever-bound” (nitya-baddha), and, in the region of the 
loins, those who [on account of the predominance, in 
them, of Tamas] are “ fit for Darkness ” (kvmo-yogya).^ 
The souls in this condition are called Naras.® 

The above account, though taken from a fairly 
recent work'', contains undoubtedly the original orthodox 

^ For Kapila Visnu ”, the teachex’ of the Nagas in Patala, see 
Padma Tantra I, 1. 23, and Visimtilaka II, 170 HI. The inhabitants 
of the netherworlds (Atala, etc.) are said to be so happy as to have 
no longing for heaven (Visiiutilaka II, 170). 

^ The following, abbi^eviated from P. Prakas'a S, I, first 
adhyaj'-a, will be recognized as an elaboration of the story of 
Markandeya referred to above in connection with the tweiity- 
seventh Avatara (described Ahirb. Samh. LYI, 28-29). 

® Yoga-nidram updgato vinidro'svapad hvaralh P. Prakas'a 
S. I, 1.40. 

* From which will spring the Lotus and the representative of 
Rajas, god Brahmdn ; cf. above, section 5. 

^ P. Prakas'a S. I, 1. 11 fll. (corrupt) ; 5. 10-11 ; etc, 

« Ibid., s'L 14 Of. the explanation of the name Karayana in 

Maim Smrti I, 10. 

* ■ 

^ P. Prakas'a S. mentions Sriranga and Venkates'a, further the 
three classes of Puranas, and, as belonging to the Sattvic class, the 
Bhagavata (I, 12. 7 j 4, 32). 
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view of the Pahcaratra as to the fate of the souls during 
the G-reat Night; and it is an important docunaent chiefly 
because it clearly shows that the Liberation taught in the 
Pahcaratra is not, as might be understood from certain 
passages, something like the Gradual Liberation [hrama- 
muhti) of the Advaitins in which the soul finally, together 
with the god Brahman, loses its individuality. The Pailca- 
ratra says indeed, using the Advaitic term, that the soul 
“ becomes one ” (elm-bhavati) with the Lord in Libe- 
ration and then once more in the Great Dissolution ; biit 
the meaning of this is, in the former case, that the soul 
joins the Lord ^ in Vaikuntha, and, in the latter case, 

that it becomes latent in Him when Vaikuntha 
% 

with everything else is temporarily withdrawn.® 

It is this very view to which we are led by the Ahir- 
budhnya Samhita ; for, if the soul is a part of Laksmi it 
cannot, of course, “ become one with the Lord ” in any 
higher sense than that of the “perfect embrace” of 
the divine couple* from which the two emerge again as 
separate beings as soon as the time for creation has 
come. 

^ More exactly: His heavenly form, the Para Vasudeva. 

^ The case of Brahman is peculiar. He ought to join the 
liberated in Vaikuntha (the withdrawal of which, at Pralaya, is later 
than that of the Bgg). But we can find no reference to this. The 
Samhitas speak of the end of his life but evidently avoid mentioning 
his “ death ” or “ liberation Possibly this has something to do 
with the difficulty, or impossibility, of deciding to what extent he is 
a bound soul and to what an Avatara of Yisau. — The withdraw^al of 
Vaikuntha is mentioned in P. Prakas'a S. I, 1. 14 : Vailmutliddi- 
vihdTam ca Mtvih Note also the following saying, th-id., s'L IS : 
** That which is called Dissolution by the wise, is not ideally Dissolu- 
tion.^’ 

® Or a “ contraction ” of Laksmi, as the Goddess herelf calls 
it in Laksmi Tantra VI, 36 : pramdfd cetanali prokto, mat^samkocah 
sa iicyate, 

^ See below our resume of adbyaya IV. 
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The difficulty, however, is that there are numer- 
ous passages in the Samhitas where this view is 
apparently set aside. For, although animate and 
inanimate nature, soul and body, subject and object 
are declared to be two aspects or parts of the one 
Bhuti S'akti, still the idea, obtaining since the earliest 
times in Indian philosophy, of a closer relationship of 
the soul than of matter with God is by no means 
absent in our Samhitas and quite conspicuous, naturally, 
in those Samhitas which operate either not at all or 
but a little with Lak^ini as a philosophical principle. 
And it is this idea, in all probability, which is ultimately 
responsible for the intrusion into the Pahcaratra of cer- 
tain foreign elements such as those we will now point 
out. 

If creation means re-appearing, then there seems to 
be no room for the question of a first beginning or 
original sin. Still the question is asked and answered 
in more than one text, for instance in the following way 
in chapter 14 of Ahirbudhnya Samhita. 

In addition to the three well-known powers of 
creation, preservation, and destruction, the Lord has two 
more S'aktis called Mgraha (or Tirodhana) and Anugi’aha, 
by means of which he prepares and pre-determines the 
soul for bondage or liberation respectively. The 
entering of the soul into the wheel of births, commonly 
accounted for by its own previous acts, is here explained 
by the Lord’s “ obscuring ” its divine nature through 
reducing its original omnipresence, omniscience, and 
omnipotence, so as to make it (1) “atomic”, (2) 
“little-knowing”, and (8) “little-achieving”. Vice 
versa, those three restrictions called Taints or Fetters 
^ Getana — cetya, cleliin — deha^ hhohtr — hhogya (Y, 9 flL). 
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may again be cancelled through the divine grace 
{mmgraha).'' 

Now, whether the five S'aktis mentioned are the 
Lord’s or Laksmi’s 'V the fact is undeniable, I believe, 
that the soul is not here regarded as a mere portion of 
Laksmi “ but as a third principle distinct from both 
Vasudeva and Matter (or Laksmi respectively), — just 
as in those passages (45.8-4 ; 38. is ; etc.) which speak 
of Avidya or Maya as “ veiling ” the true nature of the 
jwa and the para (soul and Grod). That is to say : 
we have here nearly the standpoint described in Visnu- 
tilaka in the words (2.84-85) ; “ There is a triad here : 
Brahman, Jiva (soul), and Jagat (world) ; Brahman 
is a mass (rdsi) of Light, Jagat a mass of elements 
ihhnta), and Jiva a mass of knowledge.” 

Secondly, the conclusion seems to be inevitable that 
the liberated soul is not only omniscient, as it is, indeed, 
often described to be, but also omnipotent and even 
omnipresent. As for its omnipotence, this word may 
here have the restricted meaning in which it is elsewhere 
used with regard to the liberated (who cannot interfere 
with or participate in the governance of the world) ; but 
the question remains ; how can the liberated soul be 
omnipresent {vibhu), which is the less intelligible as in 
chapter 6 (si. 27) it has been described as “ of the 

^ For further particulars see our rasume of the adhjaya, below, 
next chapter. 

® They are, indeed, also described as the pauca krtjjfmi of the 
.Devi, for instance in I, 2 and XXI, 12 of Ahirbudhnja Samliita. 

^ From the general standpoint of our Samhita we should 
have to say that Visuu causes Laksmi to act with one 
part of herself (namely Nigraha, etc.) upon another part (the 
soul), thus bringing the latter into connection w’ith a third part 
of herself (namely matter) ! — (which would reduce the cosmic 
process to something like a physiological disturbance in the Goddess.) 

12 

# 
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size of a mote ” ? The scliolastic 

Tiew\ namely that the liberated soul, thougb essentially 
atomic (like the bound one), is omnipresent in that 
its consciousness is “ ever omnipresent ” (sacld-vibhu) 

- — the latter being related to the former as the 
light spread in a room to the lamp (or flame) from which 
it radiates — is a plausible explanation of the soul-mote 
and its millions of rays ( 2 . 27), but must be rejected in 
the present case where omnipresence is expressly distin- 
guished from omniscience. As a matter of fact, nothing 
remains but to admit that we have here a S'ai va tenet 
in Vaisnava garb. For, the S'aivas do teach that the souls 
are naturally “ omnipresent ” \ that is : not hampered 
by space, though limited, while in bondage, by myati or 
spatial restriction.’ The latter, as we know already*, is 
one of the five (or, including Maya, six) limitations of 
the soul called Kancukas, and the connection of our 
chapter (14) with these is the more evident as the two 
other Taints, to wit those of “Little-knowing” and 
“ Little-achieving ” are absolutely identical with the 
Kancukas called Vidya and Kala.’ The surprising 
solution of the problem, then, is that in our passage the 
word ami does not mean “atomic” but “small, little” 
in the sense of “ spatially restricted ” and as the opposite 

^ Tattvatraya, ed. p. 35 ; Yat Dip., ed. pp. 69 and 75. 

” Vihhti, an-anu, vydfaha : Sarvadars'ana Samgralia, Poona ed. 
p. 69 (11. 23, 13) ; Pratyabhijna Hrdaya, Srinagar ed. p. 22 ; etc. 

’ Pratyabhijna Hrdaya, he. cit., and elsewhere. 

’ See above pp. 63, 64. The Pancaratra doctrine of the Maya 
Kos'a was developed by the S'aivas into the theory of the Kancukas, 
after which the latter influenced the Pancaratra. 

' The five Kancukas called kala, vidyci, ruga, Mia, and niyati are 
said to result from the “ contraction ” of sarvakartrtva, sarvajnatva, 
purnatva, nityatva, and vyupukatva respectively ; Pratyabhijna 
Hrdaya, he. cit. 
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of that which is, not so much omnipresent, as beyond 
space.’ 

The relation between the jira and the (individ- 
ual and highest soul) is, in several Samhitas, described in 
a language so thoroughly Advaitic’* that an influence from 
that quarter is, indeed, beyond question, even admitting 
that several such passages may be mere echoes of those 
(seemingly or really) Advaitic passages of the Bhagavad 
Grita such as 18 . 2 7 fll. of the latter work. However, with 
one or two exceptions, the said borrowing will always be 
found to be a merely formal one, which is only to be 
expected, considering that the general trend of the 
Pailcaratra is clearly non-Advaitic. 

The most perplexing passages of this sort are 
perhaps to be found in Padma Tantra. In one of 
them (I, 4. 14 - 15 ) Brahman puts the straight 
question: “What is the difference, 0 Highest Spirit, 

between Thee and the liberated soul ? ” to which the 
Lord answers no less directly : “ They (the liberated) 
become I ; there is no difference whatever.” This seems 
to be plain Advaita, but the answer goes on : “ As I 
live (^vihardmi), just so live the liberated souls”, which 
immediately brings back the idea of plurality, and so 

' Professor E-elimke of Greifswald, teaching (in his hook Die Seele 
des Me^tifchen) this “ uhiquitas of the soul namely that the soul is no- 
where ill the strictest meaning of the word ”, admits that it is logically 
possible from this standpoint (though not probable) that one soul 
should be simultaneously connected with several bodies, — which 
comes curiously near to the Pahcaratra ideas about liberated souls 
and Yogins (see above, section 2), Should not also in the 
Samkhya, Mimamsa, and ISTyaya-Vais'esika the doctrine of 
the vihhutva of the soul originally mean this iiMquitas and not 
omnipx'evsence ” as it is always interpreted?? For an exhaustive 
definition of the concept in the S'aiva sense see Chatterji, Kashmir 
Shaivaism, p. 77 ; Unrestricted access to”, etc. 

® Particularly in the treatment of Yoga ,* cj\ below, in part HI, 
our resume of chapter 31 of Ahirbudhnya Sanihita, 
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renders it at least possible that the Lord is meant to 
say: “ They become like Me, except, of course, with 
regard to the governance of the world.” For, all 
Paiicaratra Samhitas recognize the existence of the 
Mtyas or “ever-free” beings (Visvaksena, etc.) ' and 
cannot, therefore, admit that a previously bound soul 
should become more inseparably united with the Lord 
than these are. In Visnutilaka, which is closely 
related to Padma Tantra^ and which also uses the phrases 
“he will become BrMiman ”, “is absorbed in the 
Highest Brahman ”, etc.'', this union is declared 
to be one with the Kaustubha of the Lord * and is 
further referred to as follows : “Just as gold, in 
the midst of fire, shines separately, as though it were 
not in contact [with the fire], even so he who is clinging 
to Brahman (Brahnmni lagna) is seen to exist in the 
form of a gem (mani) ” ° ; “ He who has become at- 

tached to the Jewel of gems {'nuini-ratiia, the Kaustubha) 
is said to have attained identity [with the Lord] 

In another passage of Padma Tantra (I, 6. le fill.) 
the great problem is stated Avith unusual precision: 
“ Scripture emphasizes the oneness of the highest Self and 
the one called Ksetrajfia (Knower-of-the-field, the soul) ; 
[but] the plurality of this Ksetrajila is proved by the 
diversity of bodies.” Three well-known Advaitic images 

‘ See above pp. 56 ill. In Padma Tantra they are mentioned, 
for instance in I, 2.;I5 ill. 

’ And even one of its sources, to judge from the fact that 
it is mentioned ns No. 6 in the Sanihita list of Padma Tantra. 
The mutual relation of the two is, however, not quite clear. 

» I, 33;1, 114; etc. 

* II, 30 ; (■/. above, pp. 58, 59. 

" Visnutilaka II, 100. The soul in itself, that is in its natural 
form, is often compared with a gem. 

“ Maniraine oilagnasya saynjyagatir myate ; II, 54, ibid. 
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are used to illustrate the relatiou of the One and the many : 
the pot in the water, the pot in the air, and the one figure 
reflected in many mirrors/ Yet, none of these (as shown 
by the rest of the chapter) is used in the Advaibic sense : 
God as the Inner Ruler pervades the soul, while He 
is, of course, also outside it; and the reflected 
images proceed from their original like the rays from 
the sun : “ Just as, by meatis of gates of various kinds, 
people go forth from a town, even so the souls go forth 
from Brahman — this is called Creation ; and as, through 
those gates, the inhabitants of that town enter it again, 
just so [the souls] go [back] to that Brahman — this is 
called Withdrawal.”'* It may be objected that the rays 
sent out and again withdrawn by the sun ’ have no 
separate existence in the sun itself, but this is not the 
common Indian, or, at any rate, not the Pailcaratra 
view ; and even the Aupanisadic image of the rivers 
entering the ocean '/means for the Pancaratriu only that in 
Liberation the souls become practically but not really one.® 
The conclusion to be drawn from all this is : that, 
although the language of the Advaita is occasionally met 
with in the Pailcaratra Samhitas, the chief charact- 
eristic of that philosophy, namely its illusionism ^mdyd- 
vdda), is altogether absent from them. 

^ The hrst and second, images occur in Maitreja Upanisad II, IS 
(see my edition of the Minor Upanisads, voi. I, p. 118) ; for an elabora- 
tion of the second see GaudapMa’s Mandukya Karika III, 3 fil. ; the 
third is a transformation of the image found, in Brahmabindu Upanisad 
12 and other texts, of the one moon and its many reflections in the tank. 

Visoutilaka II, 95 fil., being* an elaboration (if not the original) 
of Padma Tantra I, 6, 43-44 

'■* Padma Tantra I, 6. 24. 

^ IbuL I, 6. 51-52, referring to Yoga (=temporal Liberation). 

" That the famous Gita passage Mamaivdm^o, etc. (XV, 7) is 
also to be understood in this sense, can be gatliered for instance from 
Yat. Dip., ed. p. 74, where the teaching of Yadavaprakas'a, 
namely Brahmdms^o jwah ”, is rejected as erroneous. 



III. THE AHIRBHDHNYA SAMHITA 

The selection, for publication, of the Ahirbudhnya 
Sarnhita was determined by the consideration that 
the Sarnhita to be published as an introduction to 
the Paficaratra should be (1) one of the older Samhitas; 
(2) one of the Samhitas to an appreciable extent, or 
exclusively, concerned with the theoretical part of the 
system ; and (3) a Sarnhita of which a sufficient number 
of manuscripts was available to ensure the production of 
a practically complete and reliable text. The Ahirbudh- 
nya Sarnhita was not only found to fulfil these 
conditions but moreover to be a work of unusual interest 
and striking originality. 

1. The Manusompt Material 

With what success certain Sanskrit works are still 
being kept secret in India, is shown by the fact that for 
editing the present Sarnhita, which is not represented in 
a single European library, no less than six (nine) MSS. 
could be obtained within three years. Unfortunately, as 
can be seen from a few common omissions and errors, all 
of these MSS. go back to one already corrupted 
original. Still, on the whole the Sarnhita is well 
preserved. The two oldest and best MSS. are those 
called E and D. The former is a Grantha MS. from 
Kalale in Mysore, the latter a MS. written in the 
Malayalam character and belonging to H. H. the Maharaja 
of Travancore. E is more accurate than D. Prom E de- 
scend the four Melkote MSS. E to H, all of them written in 
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Grrantha characters and so completely identical that the 
common symbol F could be used for them. Fi’om D (or 
a similar MS.) descend 0, A, and B (in this order) ; 0 
being the Adyar Library paper MS. in Grantha characters 
(with large omissions), A the Adyar Library palm-leaf 
MS. in Grantha characters, and B the Telugu MS. belong- 
ing to the Mysore Government. The badly damaged 
Tanjore MS. described in Burnell’s catalogue could not 
be borrowed and was, on inspection, found to be not 
worth taking into account. 

2. Name op the Samhita. 

As a rule one of the eleven Rudras is understood by 
Ahirbudhnya. In our Samhita, however, this is a name 
of S'iva himself in his Sattvic form, as the teacher of 
liberating knowledge, as which he appears for instance in 
Jabala Upanisad.^ 

How he came to be called by this name, must, I 
fear, remain a problem The “ serpent (u/ii) of the 
bottom (pudhm)", in the Veda an atmospheric god 
(mostly associated with Aja Ekapad, another being of 
this kind), seems to belong to a number of minor 
deities who amalgamated with Rudra-S'iva in such a way 
that their character and name became some particular 
aspect of that god. If “in later Vedic tejsts Ahi 
budhnya is allegorically connected with Agni Garha- 
patya ” \ this certainly shows that he was a beneficial 
being, not a malevolent one like Ahi Vrtra, and this is 

^ In the Purapas c/. such passages as Padma Parana LXXXl, 5 
where S'iva is addressed : Bhagavnd-dharnin-tattva-jna. 

° Notwithstanding the explanation attempted on pp. 3 fll. of 
the Sanskrit preface to our edition. 

’ Macdonell, YeAio Mythology, p. 73. 
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particularly clear in a passage of the Aitareya Brahmaiia 
■which may be directly connected with the Pailearatra 
view of Ahirbudhnya, namely the passage 3. se running as 
follows ^ : “ Prajapati, after having sprinkled the creatures 
with water, thought that they (the creatures) were his own. 
He provided them with an invisible lustre through Ahir- 
budhnya 

3. Pbovkhientje and Age 

It has already been stated’ that one stanza of Ahir- 
budhnya Samhita is evidently quoted by Utpala Vaisnava 
in his Spandapradipika. This would, of course, prove that 
the Sanihita (like Jayakhya S. mentioned in the latter and 
also in IJtpala’s work) must have once existed in Kas'mir. 
That it was actually composed in that country, must be 
concluded from two other passages, namely 26. 7 6 and 45. 
68, recommending, or mentioning respectively, the wear- 
ing, as an amulet, of a certain diagram {jjantra) drawn on 
a sheet of birch-bark {bhurja-paitra). Birch-bark, as 
is well known, was the writing-material of ancient 
Kasmir. In chapter 39 we read (sh 23) : “ He shines 
like the sun freed from the confinement (or obstruction) 
by liwia'\ which evidently refers to the sun rising 
from behind the’ snow-mountains (Jiima), that is to a sun- 
rise in the Kasmir-vaUey. A third indication of the 

^ In Hang’s translation. 

^ S^ana’s remark tliat by the two names Ahi and Budhnja “ a 
particular kind of fire ” (the Garliapatya) is meant, need not be 
accepted. Perhaps, however, it is noteworthy that a hymn in 
Vajasaneyi Sanihita (V, 38) which also mentions Ahirbadhnya (= 
Garliapatya agni, comm.), contains the name of Visnu five times in 
the first Mantra and no less than twenty -four times afterwards, 
that is, more often than that of any other deity. 

® Above p. 18. 
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Kasmirian origin of onr Samhita is probably the story 
of Muktapida told in the forty-eighth adhyaya. A 
prince of this name is not known from any other 
work (according to B. and E.’s dictionary) than the 
famous Kas'mirian chronicle, the Raja Tarahgini (4. 42). 

About the age of the Samhita hardly anything 
more can be said with certainty than that it belongs to 
that class of Samhitas for which we have fixed the 
eighth century A. D. as the termimcs ad quem.^ The only 
passage which might seem to indicate a later date, 
is the stanza 45.18 whei’e king Kus'adhvaja says to 
his teacher : “ From thee have I obtained the Higher 
Science and also the Lower one ; and by the fire of the 
Higher Science all my Karman has been burnt up.” It is 
difficult to read this without thinking of S'ahkaracarya’s 
system. But Kus'adhvaja, being a Pancaratrin, refers, 
of course, to the two “ methods ” [rd%) described in the 
fifteenth adhyaya, distinguishing between the Veda and 
the inferior systems on the one hand, and the Pancaratra 
on the other. The distinction is based on that in the 
Bhagavad-Gitii between the orthodox who swear on the 
Vedas and the enlightened ones who worship the Lord.“ 
Nor does the definition of avidyci (ignorance), in 45. 8 - 4 , 

1 Above p. 19. 

The Pancaratrins have ever since emphasized this distinction, 
which is one of the chief causes of their having been decried as 
heretics until the present day. The contrast between the two 
classes has been so much deepened by them that the Vaidikas are 
actually made despisers of the Lord, e.g., in the following s'loka of 
Yisvaksena S. {hoc. ait. p. 126 ; cf. Bhag.-Gita II, 42 fll.) : 

Traymiilrgesii nisnataJi ]phalavdde ramanti te t 
(ieiKidm eva manvand na ca mam menire fcvram 

But trayi (as, indeed, veda in the Gita) is never meant to 
include the IJpanisads, as can be seen from Yisvaksena S. calling 
the two classes veda-nisndtdh and veddnta-nisndtdh. The idea of the 
fire of true knowledge destroying karman is, of course, also quite 
familiar to the Gita (see, for instance lY, 37), 

13 





as the power obscuring the real nature {param nlprm) 
of the jivdtman and the ■paramdtman necessarily point to 
S'ahkara’s Advaita, because in the Pancaratra the 
Nigrahaor Tirodhana S'akti is the cause of the “ obscura- 
tion ” of the souls but not of their plurality.^ In both 
these cases, however, there remains, of coirrse, the 
possibility of Aolvaitic terms and phrases (earlier perhaps 
than S'aiikara) having been adopted by the Pancaratra. 
If, on the other hand, there is in our Sainhita an indica- 
tion of an earlier date than the one mentioned, it 
would seem to be the fact that the “ sixty topics ” of the 
older Samkhya are enumerated in it.'^ For, these sixty 
topics, as I have shown elsewhere could no longer be 
enumerated by the Sainkhyas themselves as early as the 
fifth century A. D. The biilliant Sainkhya Kfirika of 
Is'vara Krsiia having by that time completely eclipsed 
the older Sanikhya, no later author could S])eak 
of the latter as though it were the only existing 
one, as does our Sanrhitat As for the terminus 
a, quo of the latter, I venture to say that a work in which, 
as, apparently, in the eighth chapter of the Ahirbudhnya 

1 See above, p» 88 fil, 

2 See, below, onr resume of the twelfth adbjaya. 

^ In the article I) as S as Hf antra m the Journal of the Gerynan 
Oriental Society for 1914, p. 101. 

^ Hot only in the adliyaya concerned. Elsewhere too, when the 
Samkhya is briefly characterized, it is stated to teach the three [or 
four] principles : time, soul, and [nninanifest and manifest] matter ; 
see, for instance 55. 4 6 : Samkhya j;ala~jwa^frayt’tra.ya/m^ (for tray7= 
vidyd==prakrti cf . above pp. 62, 69). S'ankaracarya mentions both the 
‘‘successors of the Samkhya-Yoga’’ and 
the “atheistic” Sarakhyas (comm, on Brahmasiitras II, 2. 67 fil. and 
II, 2. 1 flL), but regards as the three chief principles of the former 
God, soul, and matter; which shows that, while the Sastitantra did 
no longer exist at his time, the Samkhya-Toga of the Mahabharata 
had yet survived in another (more orthodox) form, the so-called 
Vaiflika Samkhya of later authors, 
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Samliita\ and as in S'adkara’s Brahmasiitra Bhasya (nd 
II, 2. la,), Buddhism is understood to be divided into 
the three great schools of the Skandhavadins (Sai’vasti- 
tvavadins. S'.), Vijnanavadins, and S'unyavadins, cannot 
well have been written until some time after the Ma- 
hay ana had established itself, say : after 800 a. n. 

4. Contents of the Samhita 

E.xamining the Ahirbudhnya Samhita with regard 
to the ten chief subjects into which, as stated at the 
end of part I of this Introduction, the subject-matter 
of the Pahoaratra can be divided we find that there 
is nothing in it about the tenth subject, and only a 
few occasional contributions to the sixth and seventh ; 
that there are : one chapter on sociological matters, 
one on initiation and two on worship (eighth subject), 
also two on Yoga; and that the science of diagrams, 
etc., is represented by some eight chapters, while sub- 
jects 1, 2, and 4 occupy each of them about one-fourth 
of the Sanrhita, subject 1 not being confined to 
chapters 1 to 14 but naturally also often referred to in 
the rest of the work. Eoughly speaking we may say 
that half of the Samhita deals with occultism, theoretical 
and practical, one fourth with philosophy, and one 
foiirth with the remaining subjects. 

Chapter 1. The Samhita opens, after a salu- 
tation to the Lord and His consort, with a dialogue 
between the two Rsis Bharadvaja and Durvasas, the 

^ See, below, oiir resume. There is one more direct reference to 
Buddhism in our Samhita, namelj in XXXIII, 17, w'here the Lord is 
stated to be woi^shipped as Buddha by the Bauddhas. 

^ See p. 26. 


latter of -wliom is asked by the former for an explanation 
of that mysterious discus^ of Visnu called the Sudars'ana. 
On many occasions — in connection with the divine 
weapons {astra), powers (mUi), and magic formulas 
{mintra) — the dependence on the Sudarsana having- 
been mentioned, Bharadvaja wants to know : 

“ Due to whom [or what] is its majesty ? Is it innate 
or created ? "What is that Sudars'ana ? What is the mean- 
ing ascribed to the word ? What work does it pei’form ? 
How does it pervade the universe ? Who are the Vyixhas, 
how many and of what kind, that have sprung from 
it, 0 sage ? And for what purpose do they exist, and of 
what nature is tie to whom they belong (the injnhm) ? And 
of what kind is its (the Sudarsuna’s) connection with Visnu 
supposed to be ? Is it (the Sudars'ana) necessarily and 
always found in connection with Him [alone] or else- 
where too ? This is the doixbt which has arisen in me 
from the perusal of various S'astras. Solve it, 0 holy one ! 
I have duly approached thee. Teach me, master ! ” 

Durvasas answers that this is a common doubt 
among the wise, and that its solution was once obtained 
by Narada from the only one in this world who is able 
to solve it, namely the great god S'iva [who in the form of 
Ahirbudhnya is] the highest representative of knowledge.* 

^ Caknt '‘wheel’’, a favourite symbol already in the Vedas and 
probably long before. The word is used in conjunction with eakrin 
“ discus-bearer ”, to wdt Visuu, in the lirst stanza of this chapter. 

^ Still dependent for the latter on Sarakarsaua, his teacher, see 
II, 3 . It may be surprising that in JSTarada’s hymn in this chapter 
(as also in XXXY, si- 91) Ahirbudhnya, a bound soul, is praised as 
the absolute one {svat antra) ^ ever-satisfied one (juifya-lr-pta)^ creator 
and destroyer of the univeihse, etc.; but it should be remembered : 
first, that he is a secondary Avatara, and secondly, that this sort of 
hymns is simply propagating that hona fide exaggeration of the 
ancient Suktas which moved Max Miiller to invent the name 
henotheism for the religion of the Vedic hards. 
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Harada had been induced to approach S'iya because he 
had observed the amazing strength of the Sudars'ana in 
Visnu’s fight with the demon Kalanemi.’' Durvasas 
agrees to impart to Bharadvaja this dialogue between 
Narada and Ahirbudhnya, that is, the Ahirbudhnya 
Samhita. But he only agreed to give it in an abridged 
form: the extent of the original Samhita was two- 
hundred and forty chapters ; then, time having 
advanced and human capacity deteriorated, it was 
reduced, “ for the benefit of men ”, to half the original, - 
and now a further abridgment to only sixty chapters 
had become necessary.® 

Chapter 2. Explanation of the word Sudars'ana 
(s'lokas 7 to 9) : it denotes Visnu’s Will-to-be (sydm iti 
samhalyya) , iurs'una (seeing, sight) meaning preksana 
(prospective thought) ^ and su, (well, perfectly) expres- 
sing its being unimpeded by time and space. Everything 
in the world being dependent on the Sudars'ana, the 
latter’s power is, of course, natural {samsiddhika, s'l. 1 2) 
and not created. Two of Narad a’s questions are 
herewith answered. After some more questions of 
Narada (to be answered in the course of the 

* After "whieli Visiiu vanished so that Narada had no means of 
applying to Him directly, whereas S'iva, as a mundane being with 
his residence on the Kailasa, was, on the contrary, accessible to him. 

- In the same way Padma Satiihita claims to have been re- 
duced from 15 millions to 500,000, then to 100,000, and finally to 10,000 
stanzas. 

“ Syam—bahn »>/dm ; cf. the beginning of adhyaya XXX. 

* The divine will is inseperable from wisdom and action ; see III, 
30. The root Iks (combined with pra in preksana) is used in this 
sense in Chandogya TJpanisad VI, 2. 3 : Tad aiksata hahu syam 
prajayeyr.ti. “ That [Brahman] wished : I will be many, I will be 
born ”, which passage is clearly the basis of the above definition. Cf. 
also Maitrayana Upanisad II, 6 narrating how Prajapati being tired 
of his loneliness contemplated himself ' and by this act 
became the creator of all beings (sa dtmdnam ahhidhyayat, sa halivlh 
prajd asrjat). 
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Samliita) there follows (s'!. 22 fll.) a long explanation 
of the concept of the “ Highest Brennan ”, the real 
nature of which is experienced in Liberation only, and 
which nobody can hope to attain by his own efforts, 
even if he would fly upwards in space like the king of 
birds (Garuda) for a thousand years with the velocity 
of thought. The last section is concerned with the 
definition of the six Gunas of God (see above, p. 31 fll.) 

/ Chapter 3. The object of this chapter is to 
explain the Sudarsana by identifying it with the Kriya 
S'akti or active side (force aspect) of the Lord as 
distinguished from His formal side (matter aspect) 
called Bhuti S'akti. The chapter opens by explaining 
the meaning of S'akti : it is the subtle condition 
{suh§md'oadhd) or thing-in-itself [idnmtci) of any'' existence 
(bhdva), recognizable by its effects only. Each mani- 
festation of life {bhdva) has a S'akti inseparably^ connected 
with it, but there is also one omnipresent S'akti, the 
S'akti of God. Laksmi is the Lord’s “ vibration in 
the form of the world ” {^prnsphnratd jitgavmayt) ; 
she is connected with Him as the moonlight is with the 
moon, or the sunshine with the sun ; different from 
Him only as an attribute (dharma) differs from its bearer 
(dharmiv), or existence {hhdvn) from him who exists 
(bhamt). Many of the names of Laksmi ai’e enumerated 
and explained in s-l. 7 to 24. 'fhen, after mentioning 
that S'akti is twofold and Bhiiti S'akti threefold (details 
of which follow later), the rest of the chapter (s'l. 29- 
56) is occupied with the mutual relation of the two 
S'aktis and the identity of the Kriya S'akti with the 
Sudarsana. The Sudarsana is, according to stanza 30, 
will {iccM) embodied in ■wisdom (p-elcsd) and resulting 
in action {hiyd). 
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Chapter 4 turns to “that cause ” which, “pervad- 
ed by the Sudarsana ”, “ takes to creation ”, namely 
the Bhiiti S'akti or material cause of the world, in order to 
explain how that principle, after having been “ a cow in 
the form of clouds” [meglia-rupvm dhenuh) ^ becomes 
once more “ the non-cow, sapless and withered, called the 
Non-manifest (avyakta)”. The yirattsamcara “ re-absorp- 
tion ” or “in- volution ” (=pralaya, 5. i) described here 
at great length is the exact reversal of the process of 
creation (described in part II of this Introduction). At 
the end of the involution the S'akti of Visiiu returns to 
the condition of Brahman (h'ahna-bhdvam vrajati) in 
exactly the same way as a conflagration, when there is no 
more combustible matter, retuims to the [latent] condi- 
tion of Are (vaJmi-bhdvam). “ Owing to over-embrace ” 
(fiti-sams'lesdt) the two all-pervading ones, Narayan.a and 
His S'akti, have become, as it were, a single principle 
{ekam tattvam iva). 

Chapters 5 to 7 contain an account of creation 
which has been fully utilized in part II of this Introduc- 
tion. 

Chapters 8 to 12 endeavoxir to show the 
various forms of the activity of the Sudars'ana : (1) as 
the ddhdra “ base ” or “ support ” of the world during the 
periods of creation and dissolution (chapters 8 and 9) ; 
and (2) as the p 7 ximdna “ measure ”, that is, regulating 
principle during the period of the continuance of life 
{sthiti) in which it- appears as the regulator (a) of things 
{(irtha) (chapter 10 ), and (b) of sounds [s'abda) (chapters 
11 and 12). 

Chapter 8, before taking up the above subject, 
answers a question of Narada as to the diversity of 

^ For cloud ’’=Oosmic Egg see above pp. 29 and 78. 
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philosophic views (siokas 1 to 23). Narada complains 
that there are so many different opinions about creation, 
some holding’ that it is effected by three elementsh 
others assuming £our\ again others five*, six’, seven'’, 
eighff, nine’, ten, or eleven elements ; some tracing it 
back to an egg®, others to a lotus®, others again to fire®, 
to “ another body ” to knowledge (w&ya)”, or to the Void 
{s''myaf\ Ahirbudhnya answers that the variety of opin- 
ions has several causes : first, the natural impossibility for 
human speech to express adequately truths concerning 
the Absolute; then, that people ignorant of synonyms 
(aparyd'i/avido jandli) often mistake different names for 
different things; that the intellectual attainments of men 
differ considerably; and, finality, that God has an infinite 
number of different aspects one of which only is, gener- 
ally, grasped and taught by a philosopher. Ahirbudhnya 

^ Fire, water, eartli ; Chandogya Upanisad YI, 4 fll. 

^ Earth, water, dre, air; view of a materialistic teacher of the 
Buddha’s time, also apparently of a Buddhist sect (the Jaoakas). 

*** The four and ether ; view of many Upanisads and of certain 
materialists. 

^ The live and the soul ; a view mentioned in the Jain scriptures 
and called (by the comm.) Cdmasastha-vada. 

“ The four, the soul, and pleasure and pain (regarded as sub- 
stances) ; the saptakaya-vada of a rival of the Buddha (Pakudha 
Kaccayana) and evidently also of some later philosophers. 

“ The five, Buddhi, Aharakara, and Manas (Bhagwad Gita YII, 
4), or, possibly, the eight Aksaras (fire, earth, wnnd, atmosphere, 
sun, heaven, moon, stars) enumerated in Mahasanatkumara Sanihita 
(Indraratra I, 30 HI). 

^ The eight and the soul ; Bhagavad Gita YII, 4-5. 

^ See above pp. 80-81. 

^ Gf, the theories, in the Upanisads, about Tapas, Tejas, Agni 
Yais'vanara, and Kalagni. 

That is, another aggregate [of Skandhas] ” or “other Skand- 
has” (te/^==“ aggregate” or “trunk, stem”); referring to the 
Sautrantika school of Buddhism and its doctrine of the santatL 
That (cf. next note) “ another substance ” is meant is less likely. 

Evidently the two Buddhist schools of the Yijhanayadins 
and S'unyavMins are meant, 
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concludes by mentioning’ that of the “ Bralimic days ” 
some are pleasant, while others show an excess of rain, 
war, etc., and then, at the request of Narada, turns to 
the question of the ddhdra (s'l. 34 flh). 

The Sudars'ana is the perpetual suppoi’t (dd/i.«ra.) of 
this whole Bhuti or universe [of names-and-forms] 
which is borne (dhriyate) by it just as gems (pearls) are 
borne by the thread running through them, or as the 
leaf (betel leaves) by the pin [pierced on which they are 
offered for sale].^ The Sudars'ana, in upholding the uni- 
verse, is the Galana Cakra or “Wheel of Motion ” (9. 41 - 42 ) 
and as such has a peculiar form in each of the three 
periods, appearing respectively as the “ Wheel of 
Creation”, tbe “Wheel of Withdrawal”, and the “Wheel 
of Continuance”, while each of the three again operates 
as a whole as well as through a number of minor 
“ wheels ” corresponding to the several Tattvas. Then 
there is, as the counterpart of the Calana Cakra, the 
Maharatridhara Cakra or “ Wheel carrying the Great 
Night ” which is said to have a single spoke and to be 
meditated upon by the sages. When ci’eation begins, 
there appears first the “ Wheel of Dawn ” having two 
spokes; then, as the disk of Samkarsana, the “Wheel of 
Sunrise” having three spokes'"; then, with Pradyumna, the 
“ Wheel of Lordship ” having four spokes ; then, with 
Aniruddha, the “Wheel of Potency ” having five spokes ; 
after this the “ Wheel of the Seasons ” having six spokes 
and representing the twelve Sul)-Vyuhas ; then the 
twelve-spoked “ Great Sudars'ana Wheel ” connected 
with the Avataras, chief and secondary ones “ ; and finally 

^ Cf. Cliandogya Upanisad II, 23. 3. 

“ Bead (exeonj.) : •vijiiaiam irikadharalcam. 

“ Does this mean that there are twenty-fonr chief ATataras ? 
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ly a tlioiisand-spoked wheel holding the Highest Heaven. 
Then (9. 1 - 9 ) there follow the wheels engaged in ISTon- 
pnre Creation, namely : the Paurusa Cakra with three 
spokes \ and the S'akti Cakra having thirty spokes “ 
and comprehending the Naiyata Cakra (with thirty 
spokes), the Kala Cakra (with six spokes), etc., the 
“ Wheel of Space ” (with one spoke), the “ Wheel of 
Air ” (with two spokes)^ etc., and finally the “ Wheel 
of the Senses ” (with eleven spokes). 

C li a p t e r 9, after the enumeration mentioned be- 
fore of the “ wheels ” of Non-pnre Creation, gives a most 
circumstantial description of the “ Wheel of Motion ” * 
(oi’eation, continuance, withdrawal ; sh 38) called here 
Mahavibhuti Cakra, “ the Wheel of the Great Splendour 
(or: of the Powerful Manifestation) ” ; and then describes, 
by means of only five stanzas (36 fib), the “ Wheel of 
Withdrawal ” (Samhrti Cakra) which does apparently 
not differ from the (practically indescribable) “ Wheel of 
the Great Night ” except in having, like the “ Wheel of 
Great Splendour ”, an infinite number of spokes. The 
“Wheel of Great Splendour” is described as wearing a 
garment variegated by milliards of milliards of Cosmic 
Eggs; infinite numbers of Spaces [each pervading a 
“universe”, but] appearing [from this higher point of 
view] like insignificant specks ; crores of crores of 
Mahats wdiich are a-mahat (not great) ; etc. etc. Among 
the images there is the one mentioned above (part II, 
section 1, end) of the clouds, and the following bold 

^ Evidently connected with the three classes of souls mentioned 
above p. 54, n. 7, 

^ Probably : Isfiyati, threefold Kala, the three Guaas, and the 
lower twenty-three principles. 

® Air being perceived by two senses (ear and skin). 

^ Galana=tTemiilon& motion, that is, s^panda, 
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comparison unoliaiiiing a torrent of verbosity, at tbe 
beginning of tbis section: “ As the cloth of a big banner 
unfolded in space is upheld by the ever-purifying wind, 
even so Bhuti of the nature of Visnu’s S'akti, from 
Samkarsana down to Barth, is upheld in the Support- 
less Place^ by [His] Will-to-be (samlbflipa).” 

Chapters 10 tol2 are devoted to the description 
of the Sthiti Oakra, that is the Sudars'ana as the regulative 
principle {jjtamdmt) of the various forces active 
during the period between Creation and Dissolution. 
Chapter 10, on the one hand, and chapters 11 and 12, on 
the other, refer to what the S'aivas call the Artha Adhvan 
and the S'abda Adhvan. Pramdm is defined (in si. 1 5) 
as “ that by which everything obtains its fixed measure 
(iyattd)”. Another definition (fi2-83) runs : “ The course of 
Hari’s Will possessed of the Regulative Wheel (pra.-mdiia- 
cahyi) is [to be recognized in] the limit {lyiaryddd) 
eternally fixed for every principle (tattna).”^ 

Chapter 10 showshowthe “things” [artha), that 
is, manifested nature without the universe of sounds (to be 
dealt with in the following* chapters), are governed by 
tbe Sudars'ana ; that is to say: (I) how the “divine 
pleasures ” in Highest Heaven are regulated by it ; how 
owing to it the Kutastha is kept in his place (between 
Pure and Impure Creation) ] how Time appears always in 
the form of kalas, kasthas, etc., and Buddhi as righteous- 
ness, dispassion, etc. ; how each of the five elements 
keeps its characteristics ,* etc. etc. ; (2) how, owing to it, 
the cherishing of the Sattva Guna is rewarded with food, 
rain, etc., and indulging in Tamas followed by famine 

^ The reading pads appears after ail preferahle to pate (with the 
latter, however, cf. hhiiti in III, ,7 and Y, 8). 

^ A third definition is found in XIII, 5-6. 


m 



108 


and the like; and (8) how it renders possible the con- 
tinuance of the world by means of the divine S'astras^ 
such as the Discus, Plough, Club, Conch, etc., used by the 
Lord in His Avataras in order to fight the unrighteous, 
and how, on the other hand, it keeps effective the one 
hundred and twenty magical Astras, the imprecations 
hj et hoc genus omne. 

Chapters 11 and 12 are intended to show 
how the regulative power {jprmndiut) of the Sudars'ana 
manifests itself through the word {s'abda), that is, by 
means of the systems of religion and philosophy. For, 
says stanza A 2 of chapter 11 : “To resist successfully 
the enemies of virtue, two means are required : the 
array of S'astras and Astras, and the S'astra.” 

Chapter 11 begins by explaining why the 
Avataras of God become necessary in the course of 
time. The reason is the inevitable deterioration of 
the world in the course of .the Yugas : first, in- 
deed, there is a predominance of the Sattva Guna, 
but soon it begins to diminish, owing to the in- 
cessant growth of Rajas and Tamas, and so “ this 
Sattvic divine limit ” begins to fluctuate (s'l. 8). After 
this introduction the chapter takes up the descrip- 
tion of the original S'astra which, at the beginning 
of the golden age, came down from heaven “ like a 
thunderclap ”, “ dispelling all inner darkness ”. It was 
proclaimed by Samkarsana. It was an harmonious whole 
comprehending Avithin it everything worth knowing for 
man : the Vedas and Vedahgas, Itihasas and Puriinas, 
Sainkhya, Y’oga, Pas'upata, etc. (sd. 20-46), and consisted 

■"'‘Weapons” wbicli, however, in eoiitraclistinction to the 
Astras, can never be used by mortals, but only by their divine 
bearer with whom they are inseparably connected. 
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of a million chapters. The first men — the divine Manus, 
the Manavas and Manavamanavas — regulated their wh ole 
life by means of it to the satisfaction of the Lord.^ 
But then, “ by the change of time”, the division in 
Yugas, and with it the shrinking of Sattva and the 
growth of Rajas, became manifest at the beginning 
of the Treta age ; and, “ the high-souled Brahmanas 
wishing wishes (longing for pleasures), that beautiful 
system (siidm’s'amm s'dmnwm) took a slow course 
Then the divine Rsis, taking counsel, decided that 
from the original S'asti’a separate systems suited for 
the diversity of intellects should be extracted, and, 
after having practised severe austerities for very 
many years, they set to woi’k, with the r ssult that Apantara- 
tapas (Vacyayana) fashioned (tataksa) the three Vedas, 
Kapila the Samkhya, Hiranyagarbha the Yoga, and S'iva 
(Ahii’budhnya) the Pasfupata, while the Lord Himself 
extracted, as the purest essence of the “ sole divine 
S'astra ”, the “ system (tantra) called Paficaratra describ- 
ing Him as Para, Vyuha, Vibhava, etc., and being 
recognizable by having Liberation as its sole result ”. 

Chapter 12. The five recognized philosophical 
systems described in this chapter, namely the Trayi (or 
Vedic science), the Samkhya, the Yoga, the Pas'upata, 
and the Sattvata (or Paiicarte-a), are the same as the 
five “ sciences ” (jndndni) mentioned by Vaisampayanain 
the S'anti Parvan of the Mahabharata.'* In the latter, 

^ Ye pwktd adisarge ; for original creation ” as distinguislied 
from Braliman’s creation see XY, 20. 

" cy. XV, 10 m. 

See my article Das Sastitantra in tlie Journal of the 
German Oriental Society for 1914, also the first Sanskrit 
Preface in our text edition, p. 40, quoting the s'loka Sdmkkyam 
Yogah, etc. 
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liowever, merely their names are mentioned, for with 
reason the present chapter has a claim to our special 
attention, the more so as the Sarnkhy a described in it 
is not only called by the name Sastitantra, “ System of 
the Sixty Topics ”, — which is the name of the source of 
the oldest Samkhya treatise we possess, the Samkhya 
Karika — but actually consists of sixty topics which 
are enumerated though unfortunately not explained on 
this occasion. We have analyzed this chapter and tried 
to identify the sixty topics in a paper read in Athens 
in 1912 before the Indian Section of the International 
Congress of Orientalists and subsequently published 
(see previous note). Here a few remarks must suffice. 

By Trayi or [Vedic] Triad is meant the whole 
authoritative literature of Bi'ahmaiiism, that is, not only 
the three Vedas, but also the Atharvana^ and all the 
twenty-one so-called auxiliary sciences down to politics 
{nUi), and the science of professions (^cdrttd). 

The Sastitanti’a consists of two so-called “ circles ”, 
the “circle of n&tnre’y {frdkrta-mand((la) and the “circle 
of educts ” {mihrta-nhandala), comprising respectively 
thirty -two metaphysical and twenty-eight ethical topics. 
All the former have been adopted by the Paficaratra ', 
which, however, has expanded the first of them (BiAh- 
man) by advancing the theory of the Vyfdias and the 
conception of Laksmi. The second, purusa, is evidently 
the Kutastha Purusa (Samasti Purusa) of the Pancai’atra; 
the third to eighth are identical with the Maya S'akti, 
Niyati, Kala, and the three Gunas taken separately ; the 

‘ Which is kept separate “ because it chiefly deals with exor- 
cism and incantations.” 

^ We did not come to this conclusion until i*ecentiy and conse- 
quently failed more or less, in the article mentioned, to arrive at the 
explanation of nos. 3, 9, and 10, 
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ninth, ahsara, must he the gunasamya called Avyakta 
the tenth, prana, is Mahat^; tlie eleventla, kartr, the 
Ahamkara ; the twelfth, sami (very likely a corruption 
of svdmi ; of. Bhag. Gita 10. 22 ) is Manas (the central 
or “ruling” organ) ; and the rest are, of course, the 
ten senses and ten elements. To what extent the 
other “circle” agrees with the Paficaratra, cannot be 
made out by means of the mere names, though all of 
these can be discovered in the Samkhya and the Yoga 
literature, as shown in the paper quoted.' 

There are, declares our chapter, two systems 
(samhitd) of Yoga, to wit the “ Yoga of Suppression ” 
(nirodha-yoga) — which is, of course, the one dealing with 
the “ levelling of the mind ” {oitta-vrtfi-nirodha) — and the 
“ Yoga of Action ” (karma -yoga).'' The former has twelve 
topics, the latter is divided into “ the Yoga of manifold 
works ” and the “ Yoga of one work ”, each of which is 
again divided into “ external ” and “ internal ” Yoga. 

The Pasupata system characterized by the enumera- 
tion of eight topics is, to judge from the latter and the 
three s'lokas referring to it in the preceding chapter (11. 48 
fill.), not identical with that “ wild and outlandish” system’ 
usually referred to as Pasupata by philosophical authors, 
but rather with that Agamic S'aivism on which are based 
the later Shivite systems both of the north and of the south 
of India, although, when speaking of the Pas'upatas as the 

^ See above pp. 72 ill. 

® For ‘‘ Guua ” (no. 20) we sliould now also call attention to the 
guna-^jarvani of: Yoga Sutra 11, 19. 

® The Nakiilis'a Pas'upatas, who also distinguish these two 
kinds, understand bj Yoga of Action the mattering of Mantras, 
meditation, etc., ( Sarvadars'ana Samgraha). The twofold Yoga 
taught in Laksm? Tantra (XYl) is (1) smmjama^ and (2)samadhi^ 
the latter being the fruit of the former. 

^ Bhandarkar, Yaisnavism^ etc., p. 124, 


112 


“people of strong tows” (13. 14 ), our autlior seems vague- 
ly to include in the name also the less philosophical sects 
(Kapalikas, etc.)^ 

' The Sattvata system, finally, is said to embrace the 
following ten topics : 1. Bhagavat, 2. Icarman, 3. vidyd, 
4. hala., 6. harfavija, 6. mds’esikl kriyd, 7. scmyama, 
8. cintd, 9. 7ndrga, and 10. mohm. Of these, the first 
and last require no explanation ; no. 2, said to be thirteen- 
fold (15. t), must refer to the Kriya Pada ^ j no. 3 is, ac- 
cording to J 5. 12 , the knowledge of the seven padartlidh'' ; 
hdla. appears to refer to idae panca-hdla-vidld or rule of the 
five “ timely ” observances of the day (abhigamana, etc.) 
described, for instance, in the thiiTeenth adhyaya of the 
Carya Pada of Padma Tantra; h j Jimiavy a in al\ probabi- 
lity are meant the five ceremonies {hirnum) or sacraments 
(.S‘o?as/i;dfrt) constituting the initiation (dU’sa), while no. 6, 
as shown by 15. so fll., are the “special duties” 
connected with the several castes and stages of life ; no. 
7 refers to Yoga, no. 8 to meditation \ and no. 9 
presumably to Bhakti'. 

About the remaining systems (Buddhism, Jainism, 
etc.,) sloka 51 simply remarks that they ai'e fallacious 
systems (s’dstrdbbdsa) ionnded by Gods or Brahmarsis 

^ In the PMma Tantra (1, 1. p 50), which, however, is later than 
onr Samhita, S'iva is made the author o.f the three systems called 
Kapala, Shddha S'aiva, and Pas'upata. 

^ See above, pp. 22, 

^ “ Things, topics, categories’’, of. YIT, 45 the sevenfold 
vidyd-vi^arindma called the seven Mahabhutas. But prakrfi-judna 
seems to be distinguished irom mjptapadurtha-jd.thia in XY, 12-ld, Of 
the seven categories of the Yais'esikas the three called sdmdnya^ 
samavdya, and vis^esa are not regarded as categories in Yat. Dip., 
first chapter (ed., p. 17). 

C(/. the expression dvddas^dksara-cmtaJcfdi, in IsVara Samhita 
XXI, 41 (quoted by Grovindackya, loo, oiL^ p. 947). 

" Mdrga^^panfhd namanandmaimti LII, 33, 
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with the object of spreading confusion among the 
wicked.' 

Among the synonyms of the term Sudars'ana 
enumerated towards the end, two, namely Prana and 
Maya, are worth noticing. 

Chapter 13 is a review of the objects of life. 
The only thing “ which is always and everywhere the 
simmnum lonmn (Jiifam atycmtam) of men ” is, of course, 
“ the absolute discontinuance of the succession of sorrows, 
and the eternal happiness implied in it” (s'l. 9), which is 
tantamount to the attainment of one’s real nature, that is, 
the nature of God (hhayamnma/i/atd, hhagcmatta) (s'l. 11). 
The two ways (sddhma) leading to it are sacred know- 
ledge fjndm) and religion (dharma), of which the latter 
is the stepping-stone to the former. There are two 
kinds of sacred knowledge, to wit the direct [saksdt- 
hdramaya) and the indirect {‘parokm) knowledge of God. 
Of these, again, the latter is the cause of the former. 
Religion is also twofold in that it is either (1) mediate 
(^pyavadhdnavnf) worship, that is worship of some repre- 
sentatiye of God such as the god Brahman, or (2) the 
immediate worship (sdksdd-arddho/iin) of Him whose 
manifestation (viblmti) all those gods are. Paiioaratra 
worship is of the second kind, Vedic and Pas'upata 
worship of the first. Study of the Samkhya results in 

^ In PMina Tantra I, 1. 44 fll. the sjGstems founded in addition 
to (not derived from) the Pahcaratra are : the Yoga of Braliman, 
the Samkhya of Kapila, the Buddhist S'unyavMa and the Arhata 
S'astra (Jainism) — both of the latter, like the PAhearatra, pro- 
claimed by the Lord Himself (namely in the Buddha and Rsabha Ava- 
taras mentioned in the Bhagavata Puraaa) — and the three S'aivite 
systems founded by S'iva ; the Trayi being, indeed, mentioned as 
conditio sine qua non of the Pahcaratra (I, 1.6S) but not reckoned 
as a philosophical system. Possibly these six systems are the same 
as the six samaya-dharmali which, according to XXXHI, 64 of our 
Samhita, the ideal Purohita must be acquainted with. 

15 



indirect, of the Vedanta in direct knowledge of G-od, 
while Toga practice also leads finally to direct know- 
ledge. — The two mundane objects are wealth [artha) 
and love ilidma). These and religion are characterized 
by mutual interdependence in that each of them may 
become the means for attaining one or both of the other 
two. However, neither wealth nor love but only I'eligion 
is an unfailing instrument, while Liberation (moksa) is 
never a means for accomplishing anything (sadhana) but 
only a thing to be accomplished (sddhj/a). For the 
attainment of any of the four objects both internal and 
external means must be employed. In the case of love, 
for instance, these are : (1) the sincere resolve [to fulfil 
one’s duties as a householder], and (2) the ceremony of 
marriage. 

Chapter 14 treats of Bondage and Liberation. 
The soul belongs to the Bhuti S'akti, being that portion 
of hers which, owing to Time, passes from birth to re- 
birth until, having entered the “ path of the S'astra ”, it is 
at last “ reborn in its own (natural) form ” {svenMliijdyate, 
sc.: riipena), that is, liberated. The I'eason and object of 
this samsdra is shrouded in mystery : it is the “ play ” of 
God, though God as the perfect one can have no desire 
for playing. But how the play begins and how it ends, 
that, indeed, may be said. The Will of God called Sudar- 
s'ana, though of innumerable forms, manifests in five 
principal ways, to wit, the S'aktis called Creation, Pre- 
servation, and Destruction [of the universe], and Obstruc- 
tion (nigraha) or Obscuration (tirodhdnn) and Further- 
ance {imugmlia, favouring) [of the soul]. At the 
beginning God “ obstructs ” the souls by “ obscuring ” 
or “ contracting ” their form («A«ra.), power (uis'rurya), 
and knowledge {vij-Mna), the result being the three 
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Taints (maZa.) or Fetters of the soul, to wit (1) 

atomicity (amtt/m) (2) impotence {alimcitlmraid, hineit- 
Jmrata), and (3) ignorance (u/Bafoa, kinGijplatva). These 
are, of course, the counterpart of three perfections which 
the soul in her natural condition has in common with the 
Lord, namely omnipresence \ omnipotence, and omnisci- 
ence h It is owing to the three Taints, according to our 
chapter, as also to the passions arising from the contact 
with Matter, that the soul finally treads the path of action 
and so produces Vasanas (Glerm-impressions) leading to 
new bii’ths ; and it is the Karman so produced which (like 
the seed producing a tree, and the tree producing seeds, 
etc.) ultimately necessitates a new Creation, and so 
establishes the Creative, Preservative, and Destructive 
S'aktis of the Lord. This is called the “ transmission of 
obscuration” (tirodhana-parampard, s'l. 25) of the Mgraha 
S'akti. It comes about with the assistance of the two 
parts of Bhuti called Time and [Maya-] S'akti (sd. 26). It 
has no beginning, but it may have an end, so far as the 
individual is concerned, by the breaking in of the Power 
of Furtherance or the divine grace (amigrahas'aldi-pdtay, 

^ In the sense lixed above p. 90. 

2 This doctrine, closely connected, as we have seen, with the 
S'aiva doctrine of the Kahcukas, has, on the other hand, nothing in 
common with the S'aiva doctrine of the three Taints. For, in the latter 
the Aiiava Mala consists in the loss or absence of both knowledge and 
power, while the Mayiya Mala is the evil of being connected with 
matter (Maya and its products), and the Karma Mala that of the per- 
forming of good and bad deeds. Cf. Pauskara Agama I, 4. 2-5 quoted 
by P, T. S'rinivasa Iyengar in his Oidlines of hidian Fhilosophy 
p. 159, and the three s'lokas of Yainadeva, in the Tippaui on 
FmtyaUiijTudinlmja, S'rinagar edition, p. 15. 

S^akti-pdta is the reading of all the MSS. in sdoka 35 ; in 
another stanza (30) all of them have s^ahti^jpdka, and in a third (33) 
all except one read s'akH-hlidva. The term is stated to be used by 
‘‘those who follow the Agamas ” {dgama-stha^ '^0)^ which, to judge 
from the unfamiliarity with jt betrayed by the varietas lecMonis^ 
seems to point to the S' a i v a Agamas as its source. The term mala- 
tray a is apparently also taken from the latter and is mentioned several 
times in our Saiphita in connection with the Pas'upata system. 



resembling a “ sbower of compassion *’ coming down 
upon him who lias been “beheld^ by God" {Vis fm-saml- 
ksita). It is impossible to determine when and how the 
“sublime mercy of Visiiu” breaks in. But no sooner 
has it happened than both the Karmans (good and bad) 
become “ silent For, with regard to a soul seized by 
the grace of Grod, they are as powerless, and, consequent- 
ly, as indifierent, as I’obbers are towards a traveller 
guarded by a strong retinue. The breaking in of grace 
causes the soul to discern its goal (Liberation) and to strive 
after it by means of the recognized systems (Satnkhya, 
Yoga, etc.,) singly or conjointly. — The Nigraha S'akti 
has the following synonyms (si. 17) : Illusion, Ignorance, 
Great Delusion, Great Gloom, Darkness, Bondage, and 
Knot of the Heart. 

Chapter 15 takes up the question as to who is 
entitled to the several objects of life {jnmimrtha). 

The answer deals first with the five systems [ml- 
dhdnta) only. Of these the Sattvata or Pailcaratra alone 
is destined for the Manus and their pure descendants. 
Those “ illustrious ” first men called Siddbas (perfect 
ones) live a hundred years each in absolute purity, 
observing the rules of caste and periods-of-life [dH'nmbu), 
and then obtain Liberation.’ Those, on the other 
hand, who have sprung “ from the mouth, etc., of 
Brahman ” are primarily entitled to the four lower 
systems only, though they can “ ascend ” to the 

* That is, chosen ; c/. Kathaka Dpanisad I, 2. 23 : yavi- etaisa 
vrnnfe tena lahliyali. 

These ideal first men are described at length and contrasted 
with the later men (offspring of Brahman) in Visvaksena Sanihita, 
loo. cit., pp. 126-129 (note especially p. 126 bottom : lljulidimirttim 
sataiam hwrvate te Jagatputeli). See on them further Pddma Tanti’a 
1, 1. 35 fll. where, |ioweyer, as in Yisuutiiaka I, 146, it is the god 
Brahman from whom they receive the holy s'astra. 
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“ Sattvata statute ” \ If they embrace the Pasupata, etc., 
they have to give up the Vedio rites which are compati- 
ble with the Yoga only. 

Then follows the discussion of the castes and the 
periods-of-life (si. 26 b fll.) the conception of which is, 
on the whole, the orthodox one. For a Shidra it is 
more meritorious to serve a Brahmaiia than a man of 
either of the other castes (33). Non-hurting (a-himsd), 
truthfulness, forgiveness, and conjugal loyalty are 
obligatory virtues for all castes. The Samnyasa As'ra- 
ma is for the Brahmana but may • 'exceptionally be 
embraced by the Ksatriya also; the K§atriya and the 
Vaisya are entitled to the first three Asramas. The 
second birth is the investment with the sacred thread, 
the third the initiation into the Pancaratra. When 
Brahmacarya is completed, the student may stay 
with the teacher as a Naisthika, or he may enter 
any of the other As'ramas. The Grhastha as well 
as the Vanaprastha will reach the heaven of Brah- 
man by strictly observing their respective duties; 
while, by acquiring, at the same time, the highest 
knowledge, they will be libei-ated. Unless he be one of 
the latter class (a Jfianin or Knower), the Vanaprastha 
will end his life by means of the Great Departure 
(luakd-prasthdna) [or some other lawful kind of religiotis 
suicide "] (59). In the long description of the Saranya- 
sin there is nothing extraordinary except perhaps that 
his end is compared. Just as the Buddhist Nirvana, with 
the going out of a lamp.^* 

^ SdUvata-s^dsana^% cf, p. 15 : ^^ sdttvaia-bidhP\ 

Like those enumerated in the Law Books and Samnyasa Upa- 

nisads. 

^ Fradlpa iva s'dnfdrei7i, s'l. 75. Cf. the similar image employ ed 
(in lY, 76) for Laksmf s absorption into Yisnu at the end of a 
cosmic day. 



Chapters 16 to 19. In addition to the forms 
described, the Sudars'ana or Kriya S'akti manifests 
itself also in the form of Mantras, that is, sounds (and 
their graphic symbols) and the holy utterances composed 
of these. The description of this so-called Mantramayi 
Kriyas'akti (16. 9-10) or “ Sound-body of Laksmi ” (16. 
44) is the object of the next adhyayas. 

Chapter 16 begins by asking who is en- 
titled to benefit by this form of the S'akti. The 
answer is that it is the prerogative of the Brahmaiia who 
acts in agreement with his king. The latter is praised 
in exalted terms as the tout ensemble of the gods, 
etc., and a forcible description is given (s'l. 20-27) 
of the interdependence of the two higher castes which 
are like Agni and Soma, and neither of which can pros- 
per withoiit the other. The higher a sovereign, the 
more is he entitled to the use of the Mantra S'akti : 
most of all the cahravartin, then the mandules’vam, further 
the ■vismjes’vara, and finally also the chief minister 
{mahdmdtra), supposing he belongs to the twice-born. 

(S'l. 86 fll.) Speech begins with the Nada' resembl- 
ing the sound of a deep bell and perceptible to perfect 
Yogins only ; the Nada develops into the Bindu (Anusva- 
ra) which is twofold, as the s’abda-hruhman or 
“ Sound Brahman ” and the Bhuti (related to each- 
other as the name and the bearer of the name) ; 
and then from the Bindu proceed the two kinds of 
sounds, to wit the vowels (smra) and tlie consonants 
(vyanjana). The vowels appear in the following order : 
first the a called mmUiwa (“ chief ” sound), then the i, 

^ Or the last^ lingering of the nasal sound in the correct chanting 
of the syllable OM j ef, below adhyaya 51 (explanation of the Tara 
Mantra). 
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then the «, from which spring the corresponding 
long vowels and, on the other hand, by mutual union, 
the diphthongs: ® +^='^*4 etc., and further, by 

amalgamation with a consonantal element (r, 1), the r 
and ^ sounds. In accordance with the theory of the 
four states of sound (Para, Pasyanti, Madhyama, and 
Vaikhari) it is then shown how these fourteen vowels (or 
rather the g as their common root, si. 45) gradually 
emerge from their latent condition by proceeding, with the 
Kundalini S'akti, from the Muladhara (perineum) to the 
navel, the heart, and finally the throat where the first uttered 
sound arising is the aspirate, for which reason the 
Visarga is interpreted literally as “ creation” (srs^i), its 
counterpart, the Anusvara or Bindu being in an 
analogous way declared to represent the “withdrawal” 
(snmhdra) of speech. The Anusvara is also called “ sun ” 
(^Hurya), and the Visarga “ moon ” (soma), and the sounds 
a, i, u, r, I, e, o, and d, i, u, r, I, ai, am are respectively 
“ sun-beams ” and “ moon-beams ” and as such connected 
with day and night and with the Nadis called Pingala 
and Ida. The vowels a, i, u, and r are said to be each 
eighteen-fold (how, is not stated), the I twelve-fold, etc. 
Prom the first consonant, the h sound, which re- 
presents Vasudeva, originate successively (each from 
the preceding one) the s, s, s' sounds which, to- 
gether with the h, are the Fourfold Brahman (catur- 
bralmian), and, with h and hs, the Fivefold Brahman 
(])anc(j-hra]miaiiy. From the s' springs the v, from 
the V the I, from the I the r, and from the r the y, 
then, from the y the in which represents the totality 
(samasti) of the souls, that is, the Kfitastha Purusa. Then 

^ The three Vyuhas, the four-armed Yasudeva-, and the two-ai^med 
Highest Yasndeva (?); c/. above p. 52, note 3. 
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there appear: the sound or world of experience 
(hhogya), namelj Prakrti; p=Mahat, Ahamkara, and 

Manas ; the five dentals and five cerebrals representing 
respectively the five “knowledge senses” and the five 
“ action senses ” ; the five palatals and the five gutturals 
corresponding to the Tanmatras and Bhutas; and 
(finally ?) from the ordinary I the cerebral (Vedic) I which, 
however, is not counted as a separate letter. 

Chapter 1 7 shows how each letter of the 
alphabet has (1) three “ Vaisnava ” forms, namely a 
“ gross ”, “ subtle ”, and “ highest ” one, expressed by 
certain names of Visnu ; (2) one “ Raudra” form called 
after one of the Rudras (that is, by one of the names of 
S'iva) ; and (8) one “ S'akta ” form being the name of one 
of the limbs, organs, or ornaments of the S'akti of 
Visiiu. Por instance, the h sound is expressed in the 
Vaisnava alphabet by the three names Kamala (Lotus), 
Karala (Lofty), and Para Prakrti (Highest Nature), and 
in the Raudra alphabet by the name Krodhis'a (Angry 
Lord, or Lord of the angry), while in the S'akta alphabet’’ 
it is identified with the thumb of the right hand of the 
Goddess. For Mantras connected with Visnu, S'iva, or 
S'akti the respective alphabets should always be em- 
ployed. These alphabets seem to serve a double 
purpose : enabling the initiate to quote the Mantras 
without endangering their secrecy °, and providing him 
with a handle for their mystic interpretation. These 

^ In the employment of this alphabet the vov’els (vaguely 
identified with the face of the Goddess) are not expressed (as in 
XVIII. 2) or expressed by those of the Vaisnava alphabet (as in- 
dicated ibid, 9 fll.). 

“ Cf, Ramapurvatapaniya Upanisad, end (s'L 84) j naively assert- 
ing that the Rama diagram (containing the Mala Mantra in the 
mystic language) is ** a secret hard to understand even for the 
Highest Lord ” (rahasyam Farames^mrasydpi diirgamam). 
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lists, then, are an indispensable key to the Man- 
tras. There are, however, more such symbolic words 
in iise, as can be gathered, for instance from the second of 
the opening stanzas of our Samhita, whei’e the word 
(moon) means the letter l '' from the mystic alphabet 
employed in Rarnaparvatapaniya Upanisad (s'l. 74-80) ; 
etc. etc. “ 

CJ h a p t e r 18 takes up the uddlutra or quotation 
(which is, in reality, a sort of d e v e 1 o p i n g) of the 
S'akti Mantra and Saudars'ana Mahamautra (both of 
which contain as their chief constituent the word 
t^dliaardra “ thousand-spoked ” expressed respectively 
through the S'akta and the Vaisnava alphabet), of the 
Bijas (“ germs ”) and pliitt and of the Anga 

(auxiliary) Mantra cahrdija svdhd ; and chapter 19 
continues the subject by describing tlie well-known five 
Ahga Mantras'* referring to heart, head, hair-lock, armour, 
and weapon ; further an Upanga Mantra, the Cakra 
Gayatri, and a number of Mantras referring to the Oonch, 
etc., and other “ weapons ” of Visnu. 

Chapter 20 describing the cUksd or initiation, 
opens with a beautiful definition of the ideal teacher who 
should, among other things, be capable of sharing in 
both the sorrow and happiness of othex’s (Mitleid and 
Mifjrende), of being lenient towards the poor of intellect, 
etc., and must be well versed in Veda and Vedaiita 
(Upanisads), Pailcaratra, and other systems (fimij'n). 

^ Indns^ekhardm=!==^lhm referring to tlie letter I in the name 

8'tu 

^ An important contribution to tliis subject is vol. I of Arthur 
Avalon’s “ Tantrik Texts ”, namely “ Tantrabhidbana, with Yija- 
nigliaiit^ Mudranigbaritu ”, containing collections of such 

words used, among tlie S'aktas (and elsewhere), as symliols for letters. 

•'* Of. .’N'rsiiphapurvatapini Upanisad II, 2 with commentaries. 
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The disciple, unmarried or married, but belonging of 
necessity to the “ twice-born ”, must with perfect 
sincerity confess to the teacher everything he has 
“ done or not done ”, after which he may be accept- 
ed on probation and, after some years, definitively, 
if he has succeeded in convincing the teacher 
that he is free from greed and infatuation, capable 
of guarding the secret tradition (^mkasijcfitbiidiiit-gojm.), 
etc. In that case, with the usual Nyasas, etc., the 
Budars'ana Mantra is imparted to him, of which the 
three Rsis are : the Paramatman (in the “ highest 
sense ”), Sanikarsana (“ subtle ”), and Ahirbudhnjm, 
(“gross”); the body being also, on this occasion, 
regarded as threefold, namely, as consisting of the gross 
body, the subtle body called puryastaka and the (inava- 
or atomic body. The duties of the disciple are described 
at some' length (si. 43-48), the importance of “ confessing 
himself and whatever belongs to him ” being once more 
emphasized. The Mantra should on no account be used 
for a mundane purpose or trifling object, but only for 
the protection of the three worlds, government, or king ; 
only for welfare, not for destruction. 

Chapters 21 to 27 are descriptive of 
magical diagrams called raksil or yantra, their 
respective merits, and the way of meditating upon the 
Yantra Devatas. The latter, among whom are the 
Sudarsana Purusa (26. e fll.) and the twelve Sub-Vjndias 
(26. 8 6 fll.), are described at some length on this occasion. 
Incidentally there is a description of the Kali Yuga 

^ ‘‘The octad of [constituents of] the town [called body].’’ 
For tliree different explanations of the eight see, (1) the stanza from 
Yogavasistha explained by Yrjnanabh ik.su in his comm, on Samkhya 
Sidra 111, 12 ; (2) Sarvadars'ana Saingraha, Poona ed. pp. 71 ill. ; 
and (3) Pratyabliijha Hrdaya, ed. p. 69. 
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(2^*. s-b). In these chapters the mj'stical alphabets 
play an important part. 

Chapters 28 and 29 deal with worship {clm- 
dhnna) : the former with the obligatory, the latter with 
the optional worship which a Ksatriya is recommended 
to perform for ensuring victory. In the latter case the 
rites vary with the region (east, south, etc.) in which the 
warrior wishes to attack. 

/ Chapters 31 and 32 consist of an outline of 
the Yoga theory and practice. The Yoga, as the 
countei'part of the “ external sacrifice ” (hah jia-ijdga), is 
“ worship of the heart” {lifdtuia-drdd}iana)ov^\ese\i- 
saerifice {dimn-havu) offered to Cod by giving Him one’s 
own soul separated from matter, that is, in its original 
purity (31. 4-e). In this condition the soul is in 
touch with everything {sarm-ga) and all-supporting 
(sarvabhrt) ; without eyes, ears, hands, and feet, 
yet all-seeing, all-hearing, with hands and feet every- 
where^; “ far and yet near”"; “the imperishable part 
in all beings ” {aksaram sarvahhutastham) '% the “ Highest 
Place of Visnu” 31.7-ii). Yoga, in fact, means 
“ union of the life-self (soul) and the Highest Self ” 
(Jfvdtmaparavicdmanoh samyogah, 3 Lie). According to 
this passage, then. Yoga would be the temporal attain- 
ment, during life, of a feeling of perfect oneness with 
the Lord. Of a feeling only of such oneness ; for that 
a soul ever actually becomes one with the Lord, is 
excluded by the premises of the system, as we have 

^ Brliadaracyaka Upanisad lY, 3. 23 ill. 

“ Is'avasya Upanisad 5. 

It may be useful to remember here that Ramanuja and his 
followers find no difficulty in relating all such expressions (for instance 
in the Bhagavad Grita) to the individual souls as separated from 
matter, that is, in their pure condition in which they are essentially, 
though not numerically, the same. 
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seen in the last section of part II of this Introduction. 
Such feeling of identity is also attributed to the 
liberated.^ 

. From 31.18 to the end of 32 the eight Yogahgas 
are described at some length and not without some 
originality: (1) the ten constituents of Yama (ftrahraa- 
carya=not regarding one’s wives as objects of enjoyment ; 
ar//??.’ffl=concordance of speech, thought, and action) ; (2) 
the ten Niyamas (s"rac^d// < 2 = confidence in the work 
enjoined; «s^t7u/n'=conviction that there exists, a 
something, eustw, accessible through the Vedas only) ; 
(3) eleven chief postures; (4) the Praiiayama, with a long 
physiological introduction on the tubular vessels called 
Nadis (forming the “ wheel ” in which the soul moves 
about like a spider in its web ; 32. 22) and the ten winds 
of the body, and directions as to the purification, 
within three months, of the whole system of Nadis ; (5) 
Pratyahara, which is not merely a negative act (with- 
drawal of the senses) but also a positive one {nwes’awim 
Blifigavnti “ entering into God”) ; (6) Dharana, the 
“keeping of the mind in the Highest Self”; (7) iJlnjrhm, 
meditation on the “wheel-formed” Visnu {Saudarmva 
Punis<i) who is here described as eight-armed, clad in 
jewels, with lightning-flashes as the hairs of his head, 
etc. ; and (8) Samadhi, which is reached by gradually 
intensifying Dhyana until the Siddhis or magical powers 
(of making one’s body infinitely small, etc.) become 
manifest and spirits and gods begin to serve the Yogin. 

Chapters 30, 34, 35, and 40 are occupied 
with the subject of the Astras or magical weapons, 

‘ At least in the Staiva Siddhanta (Sclioraerus, loc. cii., p. 405), 
but undoubtedly also in the Panoaratra, though the wish of 
ka'ihkarya (above p. 58) is of course inconsistent with it. 
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tliat is, occult forces of nature, of an obstructive or 
destructive character, which can beset loose, directed, and 
withdrawn by those who know the spells connected 
with them. 

Chapter oO traces back the origin of the Astras 
to the creation of the world Before creation the Lord, 
having nothing to play with ", could find 

no satisfaction (na ratim lebhe). He, consequently, made 
Himself manifold {cUmctnam balm- nlculpniiut) ^ by 
creating Pradhana and Purusa (primordial matter 
and the soul) and then from the former, with the 
help of his S'akti in the foi-m of Time, the Mahat, 
the Ahamkara, etc., down to the gross elements. 
Out of these He then formed the Cosmic Egg, and in the 
latter He created Prajapati (the four-faced Brahmlm) 
who, “ looking at the Vedas, framed, as before, the mani- 
fold names and forms of the gods, etc.”. So “ the Highest 
Lord, though all of His wishes are ever fulfilled, could ex- 
perience, by means of the beings created by Himself, the 
flavour of playing {lUd-rasa)”. He discovered, however, 
that there was in His creation a tendency towards the bad 
which could be counterpoised only if He with a portion of 
Himself would become the protector of Ilis creatures. 
So He created, as an instrument against the wicked 
(Daiteyas and Danavas), His Snclars'aua form, and, the 

^ With the beginning of this chapter ef, clnipter XL! and 
XXXVIll, 10 ill. 

“ “ For Him all of Whose wishes are fulfilled, creation, etc., con 
have no purpose ” (.P. Prakas'a S. I, 1. 4) and is, therefore play ” 

So far the chapter is a paraphrase of some well-known Upa- 
nisad passages wdiieh belong to Avhat the Yis'istMvaita calls ghatokn- 
S'futayah or texts reconciling monism and pluralism in that they 
show that the world, that is, the *M3ody of God’’ (cf. LIT, 28, being 
a reproduction of Bhagavad Gita XI, 7), was latent in Him before 
creation. 



gods and kings being nnable to use tbe latter, He 
produced from it the Astras or magical weapons. These, 
a little over a hundred are enumerated by name and 
in five groups according as they have sprung from 
the mouth, breast, thighs, feet, or “ other limbs ” of 
the Saudarsana Purusa. The first four classes constitute 
the Pravartaka (offensive, destructive), the fifth class the 
Nivartaka or Upasamhara (defensive, obstructive) Astras. 
A definition of these two kinds is found in 36. is-xb 
where the second are described as having the hands 
joined in supplication {mujalmi), while the first are said 
to look as though they were to devour all the worlds 
(athm ivas'esabliimindni). 

Chapter 34 gives the spells enabling one to 
use the sixty-two Pravartaka Astras, Chapter 35 
those for the fourty -three Nivartaka Astras. Here again, 
as may be expected, the occult alphabets are extensively 
used. 

Chapter 3 5, towards the end (s'l. 92), raises the 
question as to whether the Astras have a material form 
{miirti) or not. The answer is to the effect that they 
have, indeed, visible bodies of a dreadful appearance, 
more or less human-like, with a mouth studded with 
terrible teeth, rolling eyes, lightning-flashes instead 
of hairs, etc., and that they differ in colour, some being 
grey like ashes, others radiant as the sun, others again 
white, etc.; further that they carry their mighty 
weapons with arms resembling huge iron bars. 

In continuation of this general description Chapter 
4 0 describes individually each of the one hundred and 
two Astras by which here, however, the visible weapons 

^ Chapter XL enumerates 102, but chapters XXXIV and 
XXXV mention apparently some more. 
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carried by tlie various Astra Purusas seem to be meant ; 
for, tbe Saqimohana Astra, for instance, is said to look like 
“a lotus with stalk ”, the Madana Astra like a chowric, 
the Saumanasa Astra like a cluster of roses, etc. . 

Chapter 41 contains the story of the first 
intervention of the Lord in order to fight evil. It is the 
Pauranic story of the two demons Madhu and Kaitabha 
who wrested the Vedas from Brahman before he could 
make use of them for creating the world. Brahman, in 
his distress, goes to “the other shore of the Sea of 
Milk ” and addresses a hymn to the Lord in answer to 
which the Lord appears to him and hears his complaint. 
By His mere thought of the two demons these are forced 
to appear before Him, yet still they refuse to return the 
Vedas. The enraged Lord now orders Visvaksena to 
kill them, but V., in spite of leading against them 
“ all the Vaisnavite armies ” {sarvcllh send Vaismivih), 
is unable to do so. Now the Lord Himself “in His 
discus-form” {calrarfipin), with sixty -two arms, wearing 
all His divine weapons, appears on the battle-field with 
the splendour of a thousand suns, and the armies of 
the demons, unable to bear the sight, are instantly 
destroyed, whereupon tbe Lord hurls His discus against 
the two evil-doers, decapitating both of them. 

C h a p te r 3 6 teaches how the Sudarsana Yantra, 
the construction of which was explained in chapter 
26, is to be worshipped. There are two aspects of 
this Yantra, namely the form aspect and the Mantra 
aspect, called respectively the prior constituent (-purvdnga) 
and the posterior constituent (aparanga), the former 

^ Giving Him the following epithets among others : tnddha- 
j mmaavarupa, ids^vtmtarydmzn, s^tiddhasattvailcmaurti, Visvaki^ena- 
vmkhaih sunhhih ^evyamcma^ dwydnandamaya-vyoma-mlaya^ 
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consisting of figures (namely tfie Sudars'ana Purusa sur- 
rounded by the twelve Sub-Vyuhas, etc.), and the latter 
of Mantras only in the place of the figures. The medita- 
tion on the second form is for the teacher of Mantras, 
the Brahmaiia, only ; the worship of the first is much 
recommended to kings and others desirous of material 
prosperity (s'jt) who, to ensure complete success, may 
build a special vmianii (kind of temple) for the purpose. 
The very preparation of the soil (hirmuo) for such a 
building is a highly meritorious act. 

The final part of the chapter (sh 49 fll.) answers 
some doubts such as hoAV Kes'ava, etc., being the Lord 
Himself, can be meditated upon as Hisi*etiuue (■ptirirdni). 

C h a p t e r 37 has two pai’ts. The first part 
enjoins that in times of great danger, when the enemy is 
overrunning the country, the king shall construct and 
worship an image of the sixteen-armed Sudars'ana, of 
whom a detailed description is given. 

The second part (s'l. 22 fll.) is devoted to the 
explanation of Nyasa which is declared to be a third 
HadJtivtui- (religious expedient) in addition to worship and 
Yoga. The word jo/asu (putting down, giving over, 
renouncing) is here understood in the sense of bhal-fi, the 
six constituents of which are enumerated, and which is 
defined thus : “ Taking refuge (s'lirand/j/ifi) is the 
praying thought : I am a receptacle of sins, naught, 
helpless ; do thou become my remedy {npai/a) ”, 
the Mantra to be employed being : “0 Lord w'ho art 
invincible through the all-conriuering thousand spokes 
[of Thy discus], I am taking refuge in Thee.” 
The act of taking refuge implies all austerities, pil- 
grimages, sacrifices, and charities, because it means 
self-sacrifice, than which nothing is higher. The 
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devotee should meditate on God as a sacrifice {iitijTiarFipa- 
dharnm devam ) : His body being the altar, His mouth 
the Ahavaniya fire, His heart the Southern fire . . . the 
enemies of His devotees the sacrificial animals. . . .. His 
sixteen arms the priests, . . compassion His sacrificial 
gift, etc. Warning to the kings not to neglect the 
Sudars'ana worship. 

Chapter 38 deals with the origin and cure of 
diseases. In order to explain the former the author 
begins by describing (in five slokas) the dissolution of 
the world." When Pralaya [and the Great Night] 
was over — the account continues — the Lord, in order 
to play, created the world once luore : first ('p/lrm.m) 
the “ names and forms ”, then {punahy Prakrti 
consisting of the three Gunas, called Maya, with 
whom He began to enjoy Himself. “ She, however, 
possessing a s'aMi (female energy) for each of the 
creatures ® and giving them pleasure, made them eager 
to enjoy her, and so became (lit. : becomes) the cause of 
the obscuration of the [true nature of both the] individ- 
ual and the highest soul.” Owing to her influence man 
begins to identify himself (that is, his soul) with his body ; 
then, having sons, etc., he forms the idea of the “ mine ” ; 
this leads to love and hatred, and herewith the seeds 
{vdsancth) have appeared, the fruits of which are inevit- 
ably a new life conditioned by the good or bad use made 
of the preceding one. The diseases, therefore, are 
nothing but the sprouting forth of the sins we have 
committed in former lives. 

^ Indicating thus that the Karmic chain (to which the diseases 
belong) lias no absolute beginning. 

The creation of “ names and forms ” hero referred to as 
connected with primary creation i.s, of course, different from the one 
attributed to the god Brahmhn. 

^ That is, souls ; hhiiimi—pmusah. 
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There follow five magical recipes for curing (1) 
fever, (2) consumption, (3) urinary troubles, (4) 
dysentery, and (5) epilepsy. In the several cures the 
throwing of certain substances into the sacrificial fire, 
the use of vessels with Yantras etc. engraved on them, 
and presents to Brahmins play an important part, while 
practically no internal medicine is prescribed for the 
patient. 

Chapter 39. ISTarada wishes to know whether 
there is not one remedy for curing a 1 1 diseases, 
destroying all enemies, and attaining whatever one 
might desire to attain. The answer is a description 
of the ceremony called Mahabhiseka “ Great Baptism ” 
which everybody can have performed, though it is 
specially recommended to kings and government officials. 
It should be executed in a temple or other sacred 
building, on even and purified ground, and commences 
with the drawing of the Mahendra circle and Saudar- 
s'ana diagram, culminates in a fire sacrifice {homu) 
performed by eight Rtvijs (corresponding to the eight 
directions of space), and ends with the baptism by the 
chief priest who successively sprinkles the person con- 
cerned with sacred water from each of the nine pitchers 
employed. He who has gone through this ceremony, 
“will promptly attain whatever be in his mind”. 

Chapter 42, before relating the two stories to 
be suminai’ized later, contains the following : 

(1) Narada inquires about the origin, dei-ntd (pre- 
siding deity), etc., of the Ahga Mantras described in 
chapter 19. Ahirbudhnya answers that he has extracted 
them from the Atharva Veda, and that their derntd is the 
Lord Himself in His Sudars’ana form, their purpose the 
protecting of the body of the devotee, etc. 
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(2) How a king may recognize that divine weapons 
and black msLgiG {ahhicdra) are being used against him, 
and how he may neutralize their influence. The 
symptoms (enumerated in ten stanzas) are among 
others : the sudden death of horses, elephants, and 
ministers ; a violent disease attacking the king ; poor 
crops ; the appearance of snakes and white ants at the 
door of the palace or temple; the falling of meteors ; 
frequent quarrels among the ministers; enigmatical 
conflagrations breaking out in the town ; appearance 
to the king, in dreams, of his own figure showing a 
shaved head, clad in black, and driving to the south 
(the region of Death) on a car drawn by donkeys. The 
remedy is the construction of a picture or image of the 
Lord carrying the Nivartaka Astras, and the meditation 
on, or worship of, the same. Not only the king but 
also his ministers should do so. Then the Lord will 
at last be pleased and check by His Upasamhara Astras 
the magic or the divine weapons threatening His 
devotee.' 

Chapters 43 and 44. On the power of the 
great Sudarsana Mantra, the root of all Mantras (44. 12 ), 
enabling one to cause to appear before oneself the 
Sudarsana Puru^a in persona (with two arms, etc.), 
clad in a yellow robe, of dazzling splendour. Chapter 
43 narrates how Ahirbudhnya, chapter 44 how Brhas- 
pati, obtains this sight. The latter asking with surprise 
how He, being known as eight-armed in the world, 
can now stand before him in a human form, the 
Sudarsfana Purusa declares that lie has four forms 
(iu/tJlin) showing respectively two, eight, sixteen, and 
sixty-two arms, and moreover a fifth form in which 
He appears && the Ml {vis'vamnipirfipo'). At Brhaspati’s 
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request He appears to Him in the All-form and finally as 
eight-armed. ^ 

Chapter 46. Definition of the ideal Purohita. Pre- 
parations for, and description of, the Sudars'ana Ploma, a 
fire sacrifice to be performed for the king. At the end 
the latter, seated on a consecrated throne, is anointed. 

Chap ter 47. Description of the IViahas'anti Kar- 
man, a great ceremony to be employed by kings, which 
alone has the power to avert every evil and secure 
complete pi’osperity both in this world and the next. Of 
former kings who have performed it the following are 
mentioned : Ainbarisa, S'uka, Alarka, Mandhatr, Purura- 
vas, Rajoparicara, Dhundhu, S'ibi, and S'rutakirtana. In 
this ceremony the Astras divided into eight groups are 
worshipped with eight different materials and Mantras. 

Chapters 33, 4 2,4 5, 48, !• 9 , a n d 5 0 con- 
tain “ancient stories” {purdvrtta itihdm, 45. s) 
intended to illustrate the effect of the divine weapons 
and of certain amulets or talismans. 

Chapter 3 3. The Sudarsana is the Wheel of 
Time, the Highest Self the one who turns it and who 
appears as Brahman, Visnu, and S'iva at the times of 
creation, continuance, and dissolution of the world, as 
Buddha to the Bauddhas, as Jina to the Jainas, as 
the Yajna Purusa to the Mimamsakas, and as the 
Purusa to the Kapilas, but preferably in His discus 
form {tiithrarupadltara) and always so when He 
wants to protect some devotee and to check his 
enemies, to illustrate which the story of Mani- 
s' e k h a r a is narrated. There reigned in the town 

^ God ill His All-form is called in the Gita “ tlioustuid-armed ”, 
wliile He usually appears, according to tlmt source (Xl, 4()), in His 
four-armed shape. It is noteworthy that, instead of tlie latter, we 
have above the eight-armed shape. 
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of Naioas'akha a king called Pramaganda *. His son 
Durdliarsa, a Rajarsi and Oakravartin (royal sage and 
emperor), had by his principal wife Vatsala a son 
called Manis'ekhara who married Praci, ascended the 
throne when his father retired to the forest, and had 
born to him through Praci seven sons. At that time 
the demon Vikataksa and his numerous descendants 
had become the plague of the country, and Vikataksa 
having obtained from Brahman the boon of invincibility, 
nothing was left to the king but to apply for help 
to the Lord Himself. So, in order to learn how to 
approach the latter, Manisekhara went, on the advice 
of his Purohita, to the sage Durvasas, and, directed by 
the lattei’, to Salagrama on the Sarasvati (the holiness 
of which place is brought into connection with the 
Varaha Avatara and described at length in s'l. 78 to 
86). Here he worships the Lord for one month with 
arcana, ja^ya, and clhyana, after which He appears 
to him, eight-armed, etc., and emits out of His breast 
the Aindra Cakra (being the Astra described in 40. 
28-24) : fii’st one, then ten, then a hundred, etc,, filling all 
space and killing the asuras. 

0 h a p t e r 4 2, after having described the symptoms 
betraying the approach of hostile magic (see above 
p. 131), tells two stories illustrating how the latter 
may be counteracted. 

Story of Kasiraja (sd. 36 fll,). Kasdraja®, a 
worshipper of Mahadeva, calls into existence, with the 
help of his god, a hrtyd or magical formation, which he 

^ These two names are also mentioned by Sayaua in the preface 
to lus Rgveda Bhasya, ed. Max Mueller, vol. I, p. 4, where also the 
eoiiiitry is mentioned in which the town was situated, namely, Kitaka 
(probaldy a part of South Bihar). 

- There is a Kasdraja among the kings of the Lunar Dynasty. 



134 


sends out to destroy Dvaraka and Krsna. The latter 
(BluKjiiixrt), seeing the approaching, emits tlie 

Sudari?ana against it, whereupon the “frightened” 
hrtijd hurries back to its master and perishes with him 
and his town by the Sudars'ana which, after having done 
its work, returns to the Lord. 

Story of S'rutakirti (s’l. 40 fib). S'rutakirti, 
king of the Saurastras, reigning in Bhadrasala, “devoted 
to the great Sudarsana Mantra, highly virtuous ”, was 
not satisfied with imling the seven continents but wished 
to conquer also “another world”. He, consequently, 
having worshipped the Sudars'ana, entered his gorgeous 
aerial chariot, and, “ accompanied by his army ”, set out 
to conquer Svastika, the capital of the Gandharvas, ruled 
by king Vinavinodana. The latter, amused, sends out his 
army of Siddhas and Gandharvas, but they are beaten. The 
Gandharva king then appears himself in the battle, but 
S'rutakirti defeats him in a ferocious single combat, and 
the Gandharva army is completely beaten a second 
time. Then the Gandharva king, in his despair, employs 
the Gandharva Astra (being the thirty-fourth of the 
Pravartaka Astras) which spreads confusion among the 
enemy, though it cannot reach S'rutakirti himself who 
is protected by the Sudars'ana. The battle having thus 
come to a standstill, S'rutakirti is instructed by his priest 
in the meditation on the great Wheel having sisty-four 
spokes and in its centre the God, sixty-two armed and 
carrying the Sainhara Astras and he learns from him 
also the Mantras for all the Astras of the two classes. 
He then returns to the battle, and meditating, with 
his eyes fixed on his army, in the maimer indicated 

^ 8u\ tiiougii according to chapter 84 sixty -two is tlie nuiuber of 
the Pravartaka Astras. 
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a]id muttering at the same time fhe appropriate Mantras, 
he easily aohieYes, through the divine weapons now at 
his disposal, a definite victory. The chapter ends by 
describing how the king, in order to secure his Libera- 
tion, constructs a magnificent temple {vimana) contain- 
ing “in the midst of a beautifal wheel the sixty-two- 
armed [G-od] with the ISTivartaka Astras”, and how 
he appoints for the temple, and loads with presents, one 
hundred and twenty Brahmins. 

Chapter 45 relates the story of Kusa- 
dhvaj a, intended to show that through the power of 
the Sudarsana even a prdrabdha-hirmav can be anni- 
hilated. Kusadhvaja, the high-souled king of the 
Janakas, feels possessed by a devil (mfl/m-moArt) caus- 
ing failure of memory and other ills. His Guru tells him 
that this is due to his having once, in a former life, 
murdered a righteous king, and recommends him to build 
a sumptuous temple in order to obtain the grace of the 
Sudars'ana. The king follows the advice, and the Guru 
performs in the temple a propitiatory ceremony lasting 
ten days, after which the king is cured. 

Chapters 48 to 5 0 contain five stories 
intended to show that for those who cannot perform 
these great ceremonies, the following five talismans, each 
of which bears the Sudarsana Mahaj'^antra inscribed on 
it, may on particular occasions become useful, to wit : 
(1) the “ seat”, (2) the “ finger-ring ”, (3) the “ mirror”, 
(4) the “ banner ”, and (5) the “ awning 

(1) Story of Muktapida or Harapida, son 
of Sueravas. He is so much addicted to sensual 
pleasures that, owing to them, he neglects his empire 
which is, consequently, harassed by the Hasyns. The 
Purohita, asked by the ministers for his advice, constructs 
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a seat (imtara, asana) furnished with a Tantra, and 
causes the “ amorous king ” to sit down on it. Then he 
induces him to arrange for Veda recitation, music, and 
dance, and to go himself, for the time of one month, 
through certain meditations and ceremonies, eating only 
food that is seven times consecrated. The final effect of 
this is that all the enemies of the country die through 
disease or the sword, and the king has again a “ thorn- 
less” empire. Incidentally are mentioned various 
methods for producing rain \ 

(2) Story of Vi sal a, a righteous king reign- 
ing at Visa]a(Vaisali). His wife receives the news, 
through a voice from heaven, that her son will die with- 
in four days. The king, having gone to the hermitage 
of the sage Pulaha, is advised by the latter to wear a 
finger-ring (anguUyn) bearing the Sudars'ana, which 
would ward off death. He does so ; the servants of 
Yama arrive and take to flight, frightened by the 
divine Astras coming forth from the felly of the Wheel. 
Great astonishment of the gods at the death-conquering 
power of the Sudarsana. 

(8) Story of Sunanda(48. o4 fli). There 
reigned, at S'rhgarapura, a king called Sunanda wlio 
had a son called Sumati. Once the latter, having gone 
out hunting, meets in a forest a very beautiful Naga girl 
who enchants him and takes him with her to the Xfijra 
world. Thei’e she delivers him to Anaiigamailjarl, tho 
daughter of the Naga king Vasuki, who makes him her 

^ And other things which are still less likely to be the teaeliing 
of a Pnrohita to his king, such as the important disclosure that, in 
order to obtain a garment of a certain colour, a flower (or flowers) of 
that colour should be sacrificed (XLVIII, 33). Tliereis undoubtedly 
a krge interpolation herefrom some other text, and probalily between 
s'L 16 and 17 one or several s'lokas have disappeared. 
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husband. Happy beyond measure owing to his 
intercourse with the princess he forgets his whole past. 
King Suuanda, after having had a vain search made for 
him everywhere, ceases, out of grief, to take food. 
Then his Purohita goes to the hermitage of his 
teacher Kanva on the bank of the Tamasa and 
reports to him what has happened. Kanva, having 
entered into a trance, “ sees ” the “ story of the boy ” 
which is as follows; After futile attempts at finding 
in the Naga woidd a husband worthy of the beautiful 
Anahgamanjari, the Naga girls began to look out for 
one on earth, and so discovered Sumati in the forest in 
which he was hunting. One of the girls, called Rama, 
specially proficient in witchcraft {'mdijd-vis'dmdd), suc- 
ceeded in enticing him to the Naga world, where he was 
now living unaware of his past, as the husband of the 
charming daughter of king Vasxiki. There was one 
means of bringing him back, namely the great Sudar- 
sana diagram inscribed with golden letters on a mirror 
(darpana). With this message the Purohita returns to 
his king. The latter, delighted, has the magical 
mirror at once constructed and, with its help, enters the 
nether regions and arrives at Bhogavati, the capital of the 
Nagas. He finds his son and abducts him together with 
his wife and female servants ; he is, however, overtaken 
by Vasuki and his army of Nagas. In the ensuing battle 
the Nagas are conquered by the Prasvapana and Agneya 
Astras (the sixty-first and twenty-first of the Pravartaka 
Astras) coming forth from the magical miri’or, the 
former causing the Nagas to sleep, and the latter setting 
fire to their town. Now Vasuki asks for peace, offering 
precious jewels and a thousand Naga girls, whereupon 
Suuanda withdraws the Astras and returns to his capital. 

18 
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(4) Story of Oitrasekh ara (49. 1 fll.), Tkere 

was, on the bank of the Sarasvati, a beautiful town called 
Bhadravati, ruled by a king called Citras'ekhara. The 
father of the latter had once, using an aerial chariot 
presented to him by Indra, attacked and killed aDanava 
called S'ahkukarna, owing to which deed the son of 
S'anknkarna, called Amarsaiia, was incessantly harassing 
Gitras'ekhara and his town. When the two armies 
had met for the seventeenth time before Bhadra- 
vati and returned home again after a drawn battle, 
Oitras'ekhara made up his mind to apply for divine 
help and set out in his aerial chariot for the Kailasa. 
While he is driving over the mountains, his chariot 
suddenly stops short on the peak of the Mandara. He 
alights, and, after having walked for a while, meets, on 
the bank of a tank, Kubera, the god of riches, who tells 
him that this is the place where Mahalaksmi is living, to 
worship whom he had come here ; and that, as it was due 
to her that his chariot had stopped, he should thei’efore 
apply to her. Hereupon Kubera disappears, but sends a 
Guhyaka who offers his services to the king and pi’oposes 
that they should spend the night on the spot, which they do. 
Then in the morning, the Guhyaka takes the king to the 
palace of Mahalaksmi. The king then sings a beautiful 
hymn to Mahalaksmi, who is pleased and gives him a 
banner showing the Sudars'ana diagram ilhraja). 

The king then returns to his capital and conquers, by 
means of the banner, the army of the Asuras. 

(5) Story of Ki r ti mil 1 i n (50. i fli.). Kir- 
timalin, the son of king Bhadras-rnga at Vis-ahl, was a 
great hero. Once, during the night, when he was taking a 
walk outside the town, he saw a Brfihmaua sitting under a 
S'ami tree, absorbed in Toga and shining like fire. He 
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asks Mm who he is, but I’eceives no answer. Se 
repeats his question several times and at last, his patience 
giving way, tries to attack him, with the result, however, 
that he grows stiff, unable to move (stabdha-cesta). He 
solicits and obtains the pardon of the Yogin, who 
now tells him that, travelling to Salagrama, he had been 
overtaken by night and had remained outside the town 
because the gates were closed. The king takes him into 
the town, and the next morning, when he is about to start 
again, asks him for some useful teaching. The Yogin then 
imparts to the king the Saudars'ana Mahamantra together 
with the Anga Mantra, Dhyana, etc,, belonging to it. 
He declines the liberal daksind offered to him, asking 
that it be given to the Brahmins, and takes leave. 
— Everything on earth being subject to the king, 
he resolves to conquer the gods, Gandharvas, Asuras, 
and Nagas. He begins by marching against the 
Nagas and conquers these by means of the Garuda 
Astra k forcing them to promise a tribute of jewels, etc. 
He then turns against the Daity as, the Yaksas, the 
Gandharvas, the Siddhas, and finally the Vidyadharas, 
and, having conquered all of these, returns to his 
residence. Missing in his retinue the Devas, he 
sends, through the Gandharva Manojava, a message 
to Indra to send him immediately his elephant 
Airavata, his thunderbolt, the Kalpa tree, and eight 
Apsarases. Indra laughs and answers through the 
messenger that he would now send the thunderbolt 
and the elephant only ; that the king should come with 
these and see him ; that then he would give him the other 
things too. The elephant with the thunderbolt enters, 

^ Wliicli appears to be missing among the Astras enumerated 
in chapters 34, 35, and 40. 



140 


without being seen, the town of the king, and silently 
begins to destroy his army. The king, unable to 
recognize the cause of the growing disaster, is at first 
alarmed, but then, informed by Manojava, who has 
meanwhile returned, he employs the Varana Astra ' 
causing the elephant to become motionless. On learn- 
ing the news from some of his retinue, Indra becomes 
angry beyond measure, and, by his order, the army of 
the gods “like the gaping ocean at the time of 
Pralaya ” sets out for Vis'ala. A terrible battle be- 
gins to rage and to turn in favour of the gods. Their 
ranks are not shaken even when the king employs 
the divine Astras (“ Agneya, etc.”) ; for Indra has 
“ counter-weapons ” {2Ji’atyastru) neutralizing their effect. 
But then, the situation becoming desperate, the king 
suddenly remembers the Yogin’s instruction concerning 
a chariot with a magical awning (jintann), has the 
latter made, and returns with it into the battle. Now an 
amazing change takes place : the Visnu Cakra “ sent 
forth by the king from his chariot causes all the Devas 
to fall on the ground, from which they are unable to rise 
again, having become motionless ; whei'eas all the divine 
missiles cast by Indra, Astras as well as S'astras, 
simply disappear into the Visnu Oaki’a “ like moths 
[disappearing] into the fire”, “like streams [dis- 
appearing] into the ocean. At last the raging Indra 
hurls his thunderbolt at Kirtimfilin ; but even the 
thunderbolt is absorbed by the Visnu Cakra.. The 
highly astonished Indra now approaches the king’s 
chariot; and Kirtimalin, having respectfully risen before 

‘No. 65 in chapter XL; probably the same as no. 3b of the 
Saiiihara Astras. 

^ The fifth of the Pravartaka Astras (XXXIV, 14-16). 
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tlie king of tke gods and saluted him with friendly 
words, explains to him his invincibility, whereupon the 
two part as friends. 

Chapters 51 to 59 explain Vaisnavite Mantras, 
some of which are described from three standpoints : the 
“ gross ”, the “ subtle ”, and the “ highest ”. Incidentally 
many items are mentioned which throw light on certain 
philosophical and ethical doctrines such as those of the 
Vyuhas, of Bhakti, etc. These chapters being too 
technical to admit of a summary like the preceding 
ones, we have to confine ourselves to calling attention to 
some characteristic passages. 

The first Mantra explained is the Tara or Taraka 
Mantra, that is, the sacred syllable OM. In its “ gross 
sense ” it simply consists of the letters d and m, mean- 
ing respectively ota and mitu, and thus representing 
the sentence : “ Everything {sarvam) limited (niitam) is 
threaded (otam) on Him (cimiin).” In its “ subtle 
sense ” it is composed of the letters <(., u, m denoting 
I’espectively ; (1) the waking state and gross universe 
with Aniruddha as their protector ; (2) the dream- 
consciousness and siibtle universe superintended by 
Pradyumna ; (3) the simipti state and corresponding 
universe with Samkarsana as their guardian-deity ; 
then (4) the echo of the m (ardhmnatrd) representing 
Vasudeva (the korlyci); further (5) the last lingering 
of the nasal sound, which is the undifferentiated S'akti 
of the Lord as the “ fifth stage ” ; and, finally, (6) the 
silence observed after the pronunciation of the syllable, 
which is Visnu as the Highest Brahman.' In its 
“ highest sense ” it means the belonging together 

* Of. Dliyanabindu Upanisad 4 ; also above p. 52, note 3, 
and p. 53. 
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(expressed by the letter to) of (1) a, that is, Visnu possess- 
ed of the active S'akti and (2) u, that is, Visnu possessed 
of the inactive S'akti, namely, during the cosmic night. 
OM in its “subtle sense” is said to further denote: 
Brahman, Visnu, Siva, and the Avyakta of the Paura- 
nikas ; the Sadakhya, Aisvara, Sadvidya, and S'iva of 
the Pas'upatas " ; and Vyakta, Avyakta, Purusa, and 
Kala of the Samkhyas. 

Another instructive example of this sort of linguistic 
occultism is the explantion (52. 2 - 88 ) of the word mnnas 
(“ respectful obeisance, bow ”, etc.) occurring in OM namu 
Visnave and many other Mantras. In the “ gross sense ” 
the word is declared to mean 'prapaUi or self-surrender, 
the six constituents and obstacles of which are here 
explained at some length (s'l. 14-24). In the “ subtle 
sense ” the word is regarded as consisting of the three 
constituents na, ma, and s, which together represent the 
sentence : “ No (m) selfish regard (pm-myti) for one’s self 
and one’s own {svasmm svlye ca) ”, namely the famous 
Samkhya formula wasTOi no, me ndUmn^ if properly under- 
stood (si. 28). The “highest sense”, finally, is explained 
by means of the Mantra key (17. 21 , 24 , 11 ) in the follow- 
ing way: iia signifies “path”, ma. “chief”, and the 
Yisarga “ Highest Lord ”, the combination of the three 
meaning that the chief path for attaining God is the 
one called reverential obeisance (namana). 

The “ gross sense ” of Vismoe Nardijiimija, etc., in 
the Mantras containing these words is discovered in the 
dative relation (self-surrender to God), for which reason, 
here and often elsewhere, the “ gross sense ” is called 


‘ LI, 41. We take it samahhya is a corruption of mdul-hini 
“ Satpkhja Karika 64. The formula is also Buddhi.stic : see mv 
“On the Problem of Nirvana ” in the Journal of the PaH 
Text Society for 1905, p. 157. 
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the meaning deducible from the case-relation or connec- 
tion with the verb {kriya-lcdraha-samsarga-labhya, etc.). 
Similarly, the “ subtle sense ”, in that it is derived from 
the crude or uninflected form of the noun, is called the 
meaning derivable from the uninflected base {prdtiioadika- 
stlui) and the like. 

No less than three chapters (54 to 56) are exclusive- 
ly devoted to the explanation of the renowned 
Narasimhanustubha Mantra \ The “subtle sense” is 
here explained in five different ways, namely, from the 
standpoint of each of the five recognized systems {cf. 
chapter 12), while the “gross sense” (explained in 
chapter 54) is supposed to be the same for all of these, 
and the “highest sense” (explained in 55. 84 fll. and 
56) is peculiar to the Pahcaratra. In the explanation 
of the “ highest sense ” all of the thirty-nine Avataras 
are enumerated, Padmanabha being identified with the 
letter j of the word jvalantam, Kantatman with the v, 
Ekambhonidhis'ayin with the a, etc.; then Piyii^aharana 
with the letter s of sarvato (the word following jvalantam), 
and so on. 

The fifty -ninth chapter gives, in slokas 2 to 
39, an explanation of the first five stanzas of the famous 
Purusa SCikta. This section is particularly interesting 
because of the use made in it of the Vyuha theory. The 
first stanza, so we learn, refers to Vasudeva whose 
connection with Laksmi, the Purusas, and Prakrti 
respectively is expressed by the three epithets sahas- 
rtis'irm, etc., while by “earth” (bhumi) the Bhumi 
S'akti as the material cause of the world is meant, 
the fourth quarter of the stanza, finally, indicating 

^ The same which is the subject of the Nrsimhapurvatapaniya 
Upanifad, 
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the infinity of the cause as compared with its 
products. The second stanza refers to Samkarsana ; 
for he is the Lord of Immortality or the one with 
whose help the soul through “ food ” {mina), that is, the 
material universe, reaches Liberation. The third stanza, 
after praising the greatness of Samkarsana, states that 
Pradyumna’s service is still greater (from the worldly 
standpoint ?) because he is the creator of Purusa and 
Prakrti. In the fourth stanza the “one quarter” 
of Grod which alone has become this world is naturally 
identified with Aniruddha, the Inner Ruler {antary amvhi) 
of all beings who pervades both “ that which has food 
(=experience of pleasure and pain) and that which 
has no food”, namely the animate and the inanimate nature. 
After this, the strange saying of the fifth stanza, 
that from the Purusa has sprung the Viraj, and from 
the Viraj the Purusa, is no longer enigmatical : the 
first Purusa is of course Aniruddha, and the second 
Purusa the god Brahman, the Viraj being the Para 
Vidya or Highest Pi’akrti, that is, the matter (in the 
form of an Egg) out of which the god Brahman is created.* 
The above interpretation of the Purusa Sukta 
being probably connected with the origin of the 
theory of the Vyuhas, a word on the latter 
may not be amiss here. The original worship, proved 
by archmology and the Buddhist scripture, of only 
Vasudeva and Baladeva=Sainkarsana can signify noth- 
ing else, in our opinion, than that by the original 
Pancaratrins Krsna was worshipped as the transcendent 
Highest God, and his brother, the “ God of Sti'ength ”, 
as His immanent aspect appearing as the world, this 
dogma of the double aspect of God being simply the 

1 0/. above p. 81 
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Panoaratra solution of the old, old Indian problem of 
a God becoming the world without sharing its imperfec- 
tions. Afterwards, when this original, non-Brahmanic 
Paficaratra' was to be brought into agreement with the 
Veda and the famoiis saying of the Purusa Sukta (fourth 
stanza) about the four quarters of God, one of which 
only had become the world, two more members of the 
family of Krsna, namely his son and grandson, were 
deified, that is, made aspects of God, the grandson naturally 
taking the place formerly occupied by the brother. And 
with this identification the parallelism of the Vyfihas 
with the other well-known tetrads (states of conscious- 
ness, constituents of the syllable OM, etc.) was of 
course also established.'’ 

Chapter 59, towards the end (si. 54 fll.), gives 
a resume of “ this Samhita of the Paficaratra, the divine 
one comprehending “ Samkhya and Yoga, etc., the very 
secret one”, “the highest science corroborating all Upani- 
sads ” \ and warns against imparting it to anyone except 
a true devotee of Vasudeva. 

^ Tlie non-Brahmanic origin of the syatem has been emphasized 
by Prof. Garbe in the introduction to his Gita translation and 
elsewhere. 

^ Nothing about the origin of the Yyuha theory can be gained 
from the U p a n i s a d s, it being referred to only in a few of the 
latest, to wit Mudgala, Tripadvibhutimahanarayana, and GopMottara- 
tapinL Mudgala speaks of Aniruddha as the Pada Narayaua and 
mentions one Purusa Samhita containing a succinct explanation of 
the Purusa Siikta,. TripMvibhuti is the only Upanisad which looks 
like a Pahcartoa treatise. Gopalottaratapini (10 hi.) identifies 
Sarnkarsana, Pradyumna, Aniruddha, and Krsna (in this order) with 
the Vis'va, Taijasa, Prajha, and Turiya, and with the n, n, m, and 
ardhamfitra. In the Upanisads, generally speaking, the Paficaratra 
is as unknown as should be expected of a system of non-Brahmanic 
origin. 

Lit. : commensurate with (sammitd). 

Or, if the compound (sa’n'a-t^eddnfad')p/iham) is a Bahuvrihi ; 
“ containing the sweets of all the Upanisads ”, or tlie like, 

19 
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Chapter 60 consists of another resume of the 
Saiphita, another praise of it, and another warning not 
to betray its contents to an unworthy person. The 
following plu’ases are remarkable : “In which [Samhita] 
the statute (vidhi) of the Satnkhya-Yoga is thought out 
in its totality ” (17), and : “ This teaching of Ahirbudh- 
nya called the Essence of Philosophy (tantra-sdra) ” 
(20) ; further the statement (24) that the Samhita is 
allowed to be impaired only to members of the three 
higher castes. 

The existence of the Paris'ista (Supplement) 
seems to pi’ove that our Samhita was at one time a 
much studied work. This Paris’ista, opening in the 
form of a dialogue between Narada and Vyasa, calls 
itself the “Hymn of the thousand names of the holy 
Sudars'ana ”. It enumerates, however, after some in- 
structions about the Mantra of the hymn, etc., only five 
hundred and sixty such names arranged in groups 
according to the consonant of the alphabet wdth which 
they begin. The names beginning with a vowel, such as 
Unmesa and Udyama mentioned in 12. bs of the Sam- 
hita, are missing in both the MSS. available. The 
Pandit, who attaches great importance to this little 
work, is probably right in stating (in his second foot- 
note) that its publication, though forbidden, is not likely 
to do more harm than that of the Saiphita itself. 
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{Three extracts from Sattvata Samhita) 

I. The Divine Twenty-eoue-eold Maohinbbt 
OE Existence 

The ninth chapter of Sattvata Samhita, after 
having enumerated the thirty -nine Vibhavas, twelve 
S'aktis, and principal “ bodily ornaments ” (divine orna- 
ments and weapons), continues : 

vaksye bhdvopakarunam yrrtmaayamim uttamam\ 
nd'ikmnhluw(iimirtmdm yd’-oakisthate s'dsaae il {90) 
and then gives the following extraordinary list 
(s-l. 91-94) : 

1. Time {kdlah ) ; 9. The seven sages of old " ; 

2. Space {oiyat) ; 10. The planets and fixed 

stars ; 

3. Regulator ; 11. The Vidyadharas * ; 

4. The S'astra with 12. The Nagas ; 

Ahgas"; 

5. The Vidyadhipatis ; 13. The Apsarases ; 

6. TheRudras%- 14. The plants; 

7. The Prajapatis ; 15. The animals ; 

8. Indi’a and his retinue ; 16. The sacrifices with Ahgas ; 

^ S%lUram nauahgakikmncvmy by whicli must be meant the Trayi 
iiieluding Dliarmas'astra, Parana etc. (see above p. 110), and 
possibly the “ Vedantas ” (Upanisads), but not the [non-Vedantic] 
philosophical systems, these being referred to by nos. 17 and 18. 

" Samtcdrah sagandh sHvdh This passage appears to be corrupt, 
though samudra is, indeed, among the epithets of Siva. 

^ Mtmayah mpta ^urve ; cf, Bhag. Gita X, 6 (and above 
p. 61. no. 2). 

JlimUdli clouds ”, i.e, atmospheric gods ; qf. nahhas'carah, 
khecarak^ and the names of their kings (Jimata-vahana,-ketu) in 
Xagananda. 
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17. [Higher] Knowledge 21. The moon; 

(^vidya) ; 

18. Inferior Knowledge 22. The sun ; 

(afard mdyd) ^ ; 

19. Fire; 23. Water; 

20. Wind (air); 24. Barth. 

Then follow the concluding woi’ds : 

ity uhtam mmleJmma l 
caturdms'atimmlchyam ca Wi(ii^)r6])almniiiam mahat u 

The non-inclusion, in this list, of men and Asuras, 
Pis'acas, etc., is explained by the woi’d glrcdnayaMim in 
si. 90 cpioted above. For plants as devatas cf. 
Buddhism. The inclusion of animals, however, is 
strange. It is also noteworthy that the Gandharvas are 
evidently included in Indra's retinue, while the Apsa- 
rases are not. 

II. Foue Kinds op Woeship 
SdUmia Samhitd 2, “ 

“ Sapikarsana said : Tell me concisely, 0 Bternal 
One, in what manner worship (u])dsd) is enjoined on the 
worshippers devoted [to the Lord]. 

The holy Lord said : Listen ! I will duly explain to 
thee that which thou hast asked me, having known 
which one may be freed from re-birth. 

That pure Brahman (sad braJmm) abiding in the 
heart which was the goal (ideal) of those [Biddhas] who 
held their [respective] offices at the beginning of crea- 

Here we have once more the two Sciences mentioned above p. 97. 
'■* A 'very diiferent (premature) translation of most of this pass- 
age has been given by Bhandarfcar in his Vaisiiavism, etc., pp. d9 fil. 
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tion \ worshipping the [great light] called Vasudeva “ : 
from It has sprung a supreme S'astTa expressive of Its 
nature (tddri), bestowing discrimination, a great theosophj 
(J)rali'm6j)ardsadain containing the divine path 

{ilvmja-mdrga) and aiming at Liberation as the one 
[desirable] fruit [to be attained]. I will impart to thee, 
for the salvation of the woi’ld, that original [S'astra] 
existing in many varieties, bestowing pei’fection (or: 
magical powers) and Liberation, the pure one, mysterious 
one, leading to great success. 

(1) The Yogins familiar with the eightfold Yoga, 
satisfied with the worship of the heart : they [alone] are 
authorized for [the worship of] the One dwelling in the 
hearth 

(2) On the other hand, the Brahmanas fond of* 
mixed worship and extolling the Vedas' are authorized 
for the worship, with Mantras, of the four Vyuhas. 
[They should] not [worship the Lord] in any other way. 

(3) Again, [those of] the three [other castes, namely 
the] Ksati’iyas, etc., who have sincerely taken refuge 
with the Lord, should also, but not with Mantras % 
perform the several rites connected with the worship of 
the foTir Vyuhas. 

^ Literally either since creation ” or till creation In the 
latter ease the meaning would be ; until ci^eation, properly speaking, 
began (begins) by the appearing of the Rajo Cxuua, that is -the activ- 
ity of god Brahmim. Asrster adhikarinah is an epithet of the ideal 
first men also in Ahirb. S. (XY, 11), 

“ above p. 52 n. S: Y amdevdlivayam mahah, etc, 

lliis worsliip, connected with the diagram of sounds (varna- 
mhm), the six Attributes of God, etc., is decribed from sd. 13 to the 
end of the chapter. 

^ For muhtdndm read yuMdnam, 

Gf. above p. 97 no. 2. , 

Of, our resume of Ahirb. S. XXXYI, above p. 127, 


■ (4) But for [the -worship of] the Mantra diagram re- 
lating to the [thirty-nine] Vibhavas ' and for the cere- 
monies connected therewith none are authorized but the 
[truly] seeing ones, who have completely cast oft the idea 
of the mine, are satisfied with doing their duty and wholly 
devoted, in deed, speech, and mind, to the Highest 
Lord 

Thus much about the authorization of [those of] the 
four castes who have embraced the [Sattvata] religion, 
supposing they have been duly initiated with the 
Mantras prescribed. ” 

III. DdSCKIPTION O]? THK FODB Vvt^HAS, FOE THE 
PUEPOSB OF MEDITATION 

Sdttvaid. Samliitd 5, 

“ Now, the first form of the Lord is as beautiful 
[as to complexion] as [are] the snow, the jasmin, 
and the moon [united].* It has four arms, a gentle 
face, and lotus-like eyes. It has a gannent of 

^ Explained in chapter IX of the Samhita, some Inter chapters 
being apparently also referred to. In Ahirb. S. the valhhavain 
devaM-cahmn described in chapter LVL should be compared. 

2 This fourth class, then, consists of those J3ra]nnauas, among 
the Pahcaratrins, who have abandoned mixed, that is Yedie, 
worship, and, on the other hand, prefer the path of devotion to tliat 
of Yoga (compatible with Vedic worship, above p. 117). Idiey are 
of course, also qualified for Vyilha worship. 

This passage being badly preserved in the edition, I have had, 
several times, to follow iis (slightly modified?) reproduction 
in Laksmi Tantra (X, 27 hi.). Laksmi Tantra actually mentions 
Sattvata Snmhita in XI, 28. 

‘‘ That is : in the Krta age. In the next age (wlien the Kajo Guna 
appears) it changes gradually into red, then, in the Dvapara age, into 
yellow, and finally, in the Kali age, into Idack, an analogous chan.ire 
taking place as to the other Yyiihas both as regards their complexion 
and the colour of their garment. 
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yello'W silk and is glorified by a golden ensign/ 
With its chief (frontal) right hand it announces peace 
to the timid, while with the corresponding left hand it is 
holding a wonderful conch. With the other right hand 
it is holding the Sudarsana, and with the other left a 
heavy club resting on the ground. Let him imagine a thus- 
formed Va s u d e V a [dwelling] in the eastern direction. 

Having the [beautiful red] appearance of the 
Sindfira tree and the S'ikhara“, one-faced and four-armed, 
with a garment resembling the [blue] flower of the Atasi 
(flax-plant), distinguished by a palmyra tree [as his 
ensign]® ; equal to the first Lord as regards his frontal pair 
of hands, but holding a plough-share in the hand in which 
the other has the discus, and a pestle where the other 
has a club; on a thus -like Samkarsana [dwelling] in 
the southern direction let [the devotee] meditate. 

[Let him further meditate on] the third Highest 
Lord, of the splendour of a multitude of fire-flies 
assembled in a night of the rainy season, one-faced and 
four-armed, wearing a garment of red silk, adorned with 
his ensign (banner) showing the Makara (sea-elephant).’ 

^ This is, of course, the eagle ensign (garnda-dhvaja). It 
must apparently he imagined as being carried by some one of the 
Lord^s retinue (a Nitya) ; cf. below the note on Pradyunma’s 
banner. 

Or S'ikhara, the compound (sinduras^ikhardkara) admitting of 
both readings, which mean respectively a kind of ruby and a species 
of the hemp-phi nt. Shidumsfikham may be also translated : “ the 
crown of a Sindura tree”. 

When S'iva is called tdlanka, the word tala means a cymbal 
damam). But Saipkarsana’s tala is a cZ/itT/ya, as can be seen 
from the parallelism in the description of the VyCihas, not to 
speak of other reasons. If Hindu sculptors represent Balarama with a 
cymbal (?), this would seem to be a case of sculpture influenced by 
literature misunderstood. The palm banner is nothing extra- 
ordinary ; Bhisma, for instance, is said to have had one. 

^ Compare the same ]>anner (ensign) carried by an Apsaras in 
tbe description of Pradynmna’s earthly namesake (Cupid). 
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His frontal pair of hands should be imagined as before ; in 
the remaining left hand there is a bow, while in the right 
there are five arrows. In this manner let him imagine 
[as dwelling] in the western direction him who is known 
as Pradyumna.^ 

[Let him, finally, meditate on him who resembles 
[as to complexion] the [deep blackness of the] Ailjana 
mountain, wears a fine white garment, is four-armed, 
large-eyed, and glorified by the deer ^ as his ensign. 
His first pair of hands is described like that of the first 
[Lord] ; with the two others he is carrying : in the 
right hand a sword, and in the left one a shield (or club). 
In this way let [the devotee] meditate on A n i r u d d h a 
[dwelling] in the northern direction. 

All of these [four] wear ’ the garland of wood- 
flowers, are distinguished with the S'rivatsa (Visnu’s 
curl of hair on the breast), and are embellished with the 
king of jewels, the Kaustubha, on their breast, [further] 
with lovely diadems and crowns, necklaces, armlets and 
anklets, bright marks (made with sandal-wood, etc.) on 
the forehead, glittering ear-rings in the shape of a 
Makara (sea-elephant), . excellent chaplets of manifold 
flowers, and with camphor and other delicious perfumes. 
As adorned with all of these : thus should they always be 
meditated upon.” 

^ This, as will have been noticed, is essentially a description of 
Kama, the Indian Amor, as, indeed, Pradyumna is also the name of 
Kama re-horn after his destruction by S'iva ; rf. above p. 45. 

“ The mrga (deer, antelope) is also the lavchana of one of 
the Jain Tirthaipkaras (S'anti), all of whom can be seen repre.sent- 
ed, with their respective emblems added above (or below) them, 
just like labels attached to portraits, on the wall of one of the cave 
temples of Bhuvanes'vara (Orissa). 

^ For the first three items ef, above p. 62. 
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ilcYUTA (a Vibhava) : 48. 

„ (a Viclyes'vara) : 42, 

n (“ Vjisudeva): 81* 

xldliara S'akti (power sustaiiiiug tlie 
EgK):46,55. 

fi (I h a r a , Sudar«'ana as : see support. 
Adhoksaja (a Vidyes'vara) : 42. 
Adivarrdia *. 48 ; cf. Varaha. 

Advaita : 49 u. 3, 91 til., 97 ill. 
aerial chariots : 134, 138. 

Agfunic literature (generally) : 2, 13, 18. 
Agncya Astra : 137, 140. 

Agni VaisWunarii: 104. 

Ahainkfira : 39, 40, 52, 75 jU.j ill, 120. 
A hi msa (person); 44. 

AhiAudhnya : lo, 52. f/l,j 100 til,, 
122, 131. 

Aindra Gakru ; 133. 

a i S' V a r y a (second Attribute of God) ; 
see Attributes. 

alphabets, occult; 120111., 123, 126, 142, 
All.form of God: 131111. 

Anirtaharana : see Piyilsaharana. 
Apsarases: 139, Appendix 1. 

Atlanta (the serpent) ; 57 ; cf* S'esa. 

„ (a Vibhava) : 42, 44. 

Anava Mala (s'aivite) : 115. 

Ahga Mantras; l2l, 130. 
angels : 51, 52, 36 Jil, 

Auiruddlia (a Yidyes'vara) : 42. 

(the Vyiiha) : 35M, 48, 50, 
63 flL, 64, 80, 82, 84, 105, 
141, 144, 145 n. 2; Appendix 
111 . 

„ (do., the Vyfiha, intraniun- 

dane) : 81, 

Anues'a (a Vibhava) ; 48. 

Antaryanii Avatara ; 49, 52 n. 3. 
Anugraha S'akti : 88, 114 fil. 

Area Avatara ; 48 fli. 

Arjnna (an Avatfini) : 48, 
aiTOWs (emblem) : 52, Appendix III. 
Artha Adhvan (s'aivite) : 107. 
aspects, many diiBEerent, of God : 104. 
As'ramas (periods-of-Iife) : 117. 

Astras: 108, 124 fli. 

Asuras (c/. Daiiavas, etc,); 138 lU.j 
not included in list, Apiiendix I, 
atomic (third) body : 122. 
atomicity of souls : 57 HI. ; 88 HI. 
Attributes (Gunas), six, of the Lord : 
31-39, 4l (addendum)^ 67 (obs. u. 3), 
102, App, II, 

Anrva (a Vibhava) 46. 


Avataras; 1, 42 ylL, 56 liU, 57, 100. 

105, 113, r/. Viblmvas. 

,, , origin of : 48, 52. 

„ , why necessary j 108. 

Aves'a Avataras : 47. ' . , ■ 
avidy ii defined: 97 Hi. (-- Tirodhaiia 
S'akti, so Laksmi Taiitra Xll, 20). 
Avyakta: 67 HU, 80, 111; do. and 
Vyakta ; 78 n. 4, 79 ii. 1, 70 ii. 4, 

Bapabavaktka (a Vibhava): 42, 46. 
bala (fourth Attribute of God); see 
Attributes. 

Baladeva (cj. Sainkarsana); 35, 37, 144. 
Balarama (do.) (the second Vyuha) ; 35. 

„ „ (an Avatara): 44, 48. 

Baptism, the Great; 130. 

Bhadra (a Nitya) ; 56. 

BhadrakrdT ; 62, 64. 

Bhagavat (topic) : 112, 26. 

Bhagavab S'akti ; 62. 

bhakti; 24, 112, 228, 141, Apj>endix 

Bhoga S'akti : 55. 

Bhfimi (wife of Visnu) ; 53 HI. 

Bhuti and Kriya S'akti, relation of ; 30 
(obs. 11 . 5), 31, 107. 

Bhuti as part of the Bindu : 118, 

Bhuti S'akti or matter aspect of 
Laksmi: 29-32, 34 fib, 59 til., 87 
m., 102 til., 114 fll. 

Bindu; 118 fil. 

bodies, simultaneously assumed : 58 
„ , three, of man : 122. 

„ , two kinds of ; 58. 

body, atomic : 122, 57, ^8 (riddcndutu). 

„ , non-natural 47, 49, 51, 58. 

„ , magical ; addendum to p. i8. 

„ , subtle 58, 122. 

Bondage, cause of : 114 til. 

Brahman, Highest: see Visnu (1). 
Brahman (masc.) : 11, 23, 27, 28 fll., 36 
(~Prady umna), 36, n. 3, 43, 45 ill., 48 
(twice), 52, 60, 67, S(\ 81, (three 
Brahmans) 82 j^Z., 87. 113, 116, 125, 
127, 133, 142. 

Brahman, days and nights of : 28, 105. 
Brahmantla : see Bgg. 

Brahmiirida Kos'a ; 79. 

Brahmavidya river: ^8 (addendum}. 
branding : 24. 

Brhaspati; 131. 

Buddha (a Vibhava) : 48 (twice), Il3, 
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Buddhism, Buddhists : 99, 104, 112, 
113, 132. 

b u d d h i , a name of 

(1) the cosmic Mahat, q,i \ ; 

(2) the individual Mahat : 70-74 y 

(3) Manas, q.v^ 

Oakea Gayatri : 121. 

Cauda (a Nitya) ; 56. 
castes, four ; 117. 
causa efficic7is, etc. ; 31, 

Cinta : 44, 56. 

Citx'as'ikhandins, seven 61, 83, Aj)p8ii- 
dix J. 

club (emblem) ; 41, 52, Appendix 

III. 

conch (emblem) : ibid. 

Cosmic Ef(g, Xight, etc. : see Egg, 
Night, etc. 

Cow and Non-Cow : 103. 
creation : 11 (sub no. 213), 29 UK, 103 
ill., 114, 125, 129, 143 fU. j cj\ “ kinds 
of creation ” in Index Y, also 
Appendix I. 

creation, fifteen opinions ubont: 104. 
Creator, Preserver, Destroyer : see 
Trimurti, 

Days, Cosmic : sec Nights and Days. 
Devarsis, origin of : 61. 

Devas: 62 (origin), 139 111., Appendix 
I ; cf, Indra, etc. 
devil (incubus) : 135. 

Dlumvantari (a Vibhava) : 45 (twice). 
Dharina (a Yibhava); 42, 40. 

„ (father of four Vibhavus) : 44. 
Dhrti 55. 

Dhruva (a Yibhava) 42, 45. 
diagrams ; see Yantras. 
disciple, admission of ; 122, 
discus (emblem): 41, 52,100,121,127 
fib, 132, Aj^pendix III jc/. Sudars'ana. 
diseases, origin and cure of : 129 fil. 
Dissolution; see Fralaya. 

Dooj'-keepers of Yaikuntha 56. 

Durga— Nila 54. 

Dviipara age : 15 ; cf. Yagas. 

Egg, the Cosmic (Brahmaiula) : 27 fib, 
38 (thrice), 50 (often), 59, 79 fib, 104, 
106, 125 ; plurality : 81 fib, 29, 106. 
Ekrunblionidhis'riviii or Ekarnavas'ayin 
(a Yibhava) ; 42, 43, 143. 
EkasThgatanu (a Vibhava) ; 42, 43 ; <;/V 
Matsya. 

Elements, the ten ; 76, 52, 104, 120. 
eniunation, theory of: 34 fib 
exorcism ; 110 j cf, magic, black. 

Fire, creation' i>ekivp;i) erom; 104 
Force and Matter : see Kriya S7ikti and 
Bliiiti Sakti. 


Gandharva Astra ; 134. 

Gandharvas : 62 (origiii), 134, 139, 
Appendix I. 

garland (emblem) ; 52, Appendix 111. 
Garuda : 57, 23, 46, 102, Sattvata 

Samhita XII 178-200. 

Garuda Astra : 139. 

Germ-impressions ; see Yasanus. 

Golden Egg: 80 fib; cf. Egg, the 
Cosmic, 

Govinda (a Sub-Yyuha) : 41. 

Group Soul : see Kutastha Bunisa. 
Guhyakas : 138. 

Gu\xa Body : 62, 67. 

Gunas, six, of the Lord : sec Aitributeb. 
„ three: 63, 67, 32, 40, 51, 54 
n. 7, 64, 107 fib, 110 ; liuw rela- 
ted to the six ; 67. 

Hamsa (a Yibhava): 43, 45. 

Hari (a Yibhava): 42,41. 

„ (a Yidyes'vara) : 42 (to be entered 
from errata list). 

Hayas'Irsa, Hayafiriras, or Ilayugrivn (a 
Yibhava): 46, 48 (twice) ; r/. Yagis’- 
vara. 

Hayas'irsa Loka ; So. 

Heaven, Highest: 49 Hi., 58 fib, lU6 tlb 
heavens, higher: one connected witli 
each Yy idia : 50. 
heavens, lower: 50, 49 n. 5. 
heuotheism ; 100. 
heresy of the Pancartitrins ; 97. 

Hero Form of the Sudars’ana : 55. 
Hiranyagarbha^Bralnuun : 109. 
Hi-sikes'E (a Sub-Yyuha) : 41. 
h u m : 121, 

ICC h a - r a p a - d h a r a , Yisuu as ; 46. 
identity, feeling of ; 124, 

Iccha S^akti; 54, 

Ida: 119. 

ignorance, symbol of : 52. 
imprecations, efficacy (fi‘ : lOb, 

Indr<i : 46, 138 fib, Appendix 1. 
initiation ; 121 fib, 112 , 117 , 

Inner Kiiier, Aniruddha as : 144, 38 ; 
cf, Antaryfimi Avatara. 

Jainism: 104, 112, 113, 132. 

Jaiiurdana (a Yidyes'vara) : 42, 

Jina : 132. 



Jivadeha Kos'a ; 79. 

Jiva-loka : 27. 

jniina (first Attribute uf Gud) ; see 
Attributes. 

Kaitabha: 44. 

Kala, Kala (s'aivite) : 64, 90. 

Kala : see Time, 



Kalagni; 104. 

Kalanemi ; 45, 101. 

Kalaneniighna (a Yibhava) ; 42, 45. 
Kalaratri : 64. 

Kali Yiiga : 85,122. 

Kalkiii (a Vibliava) : 42 fil., 48, 

Kama : 45. 

Kamatbes'vara (a Tibhava) : 42, 43 ; 
cj\ Karma. 

Kariciikas:,64, 90, 115. 

Krmtatman (a Yibhava) : 42, 45 (twice), 
"143. 

Kiinti : 55. 

Kapfilikas: 112. 

Kapila (a Vibliava) ; 42, 45, 47 (twice) ; 
teaching the Samkhya : 109, 113, 
132. , 

Kapila Loka; 86. 

Kapiias : 132. 

Kapila Visnu : 86 ; cf, 45. 

Kiirma Mala : 115. 

Karman, the two kinds of : 116. 
Karmic chain ; 129. 

Kanstnbha: 52 (twice), 92, Appendix III. 
Kes'ava (a Sub-Vyiiha) : 41, 128. 
Kevalas : 59. 

king (])osition of, advices to) ; 118, 128- 
132 

KIrti : 55. 

Knot of the Heart : 116. 
knowledge ( v i d y a ) , creation derived 
from : 104. 

knowledge ( j u a n a ) , symbol of ; 52. 
Kos'as of the Devi ; 67 n. 2, 79 ii. 1. 
Kriyii and Bhuti, relation of : see Bhuti 
and Kriya. 

Kriya S'akti or force aspect of Laksmi : 

29-32, 34, 102, 118 ; ef, Sudars'ana. 
Kriya S'akti— Bhumi : 54. 

Krodutman (a Yibhava): 42, 45 (twice). 
Krsna, son of Devaki : 35, 42, 45, 46, 48 
(?), 134, 144, 145 n. 2. 

„ son of Ahimsa ; 42, 44. 

„ (a Yidyes'vara) ; 42. 

Krta Ynga : 83 61. ; cf. Yugas. 

K|ama ; 55. 

Ksatriya as Sanmyasin : 117. 

Kubera : 48, 138. 

Knmuda (a Nitya) : 56. 

Kumudaksa (do); 56. 

Knndalinl S'akti : 119. 

Kfirma Avatara : 43, 48 ; ef, Kainathes'- 
vara. 

Kutastha Purnsa (Group Sonl) : 38, 59 
do fil., 107, 110, 119. 

Laksmi and Yismi, relation of ; 30-32, 
10*2, 142. 

Laksmi (S'rl) as 

(1) the metaphysical complement, of 
the Lord: 29-32, 87, 89, 102,110, 
117,141,143; 


(2) the queen, or one of the queens, 
of Highest Heaven : 34, 53-55 ; 

(3) the S'akti of a Yyilha, or of a Snb- 
Yyalia, or a Yibhava : 36 (also n, 3), 
44, 46, (Nfiruyana instead of her :) 53 ; 

(4) the wife of the Preserver; <-f. 
Yisnii (5) 5 

(5) referred to indistinctly in one 
or some of the liigher aspects : 27 
n. 2, 99. 

Liberated, the : see Miiktas. 

Liberation : 27, 39, 41, 47, 50 (obs. n, 
1), 102, 109, 113-116, 117, 135, 

Appendix II. 

Lokanatha (a Yibhava) : 42, 45 (twice). 
Lord of immortality (Sanikarsana) : 144. 
„ „ the cataclysmic hre (a Yibhava): 

43. 

Lord of the souls (Pradyumna) : 40. 

„ „ Yiraj (Brahman) : 46. 

Lords of the months : 41. 

Lotus (Golden, Sacrificial, Time Loins) : 

26,36,43, 79-81, 104. 

Lotus of the heart : 49, 52. 

Madhava (a Sub-Yyuha) : 41. 

Madhu (and Kaitabha): 44, 127. 
Madliusadana (a V’^ibhava) ; 42, 44, 127 
„ (a Sub-Yyilha) : 4l 

magic, black : 131, 133. 
magical seat, etc. : 135 fll. 

Mahfidhenu: 64. 

Mahakali : 64. 

Mahalaksmi : 62, 64, 138. 

Mahainaya : 64. 

Mahas'ixnti Karman : 132. 

MahasTi : 64. 

Mahavanl;64, 

Mali ay ana : 99. 

Mahendra circle ; 130. 

Mahes vari : 62. 

Mahat [Tattva]: 69 fll., 72 fll., 52, 
(symbol), Hi, 120, 125. 

Maitri:55fiL 
Mala hlantra : 120, 

Manas : 39, 40, 62. 72, 120. 

Mimavas and hlanavamanavas : 78, 85. 
109, 116. 

Mango-tree as an Avatara : 48. 

Mantras : 120 III., 128, 134 fll., 141 fib, 
Appendix II. 

Mantra exegesis, three standpoints of ; 
141. 

Mantra key ; see alphabets, occult, 
Mantra[mayl Kriya] S'akti ; 118. 
Mantras, development ” of : 25, 46. 
Manu, father of Brahman ; 81, 

Manu Yaivasvata ; 45. 

Manus, four pairs of: 60 n. 4, di, 63 
71, 76-79, 109, 116. 

Manus, of the seveml ages : 78, 

Mati; 56 fLU 
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Matsya Avatai-a ; 43, 47, 48 (twice) ; 

cf. Ekas-rngataiiu. 

Matter, two kinds of : ol. 

Maya (==Avidya) ; 89, 129. 

„ (=:Bhuti S'akti r): 129. 

„ (the Kahcuka) ; 64, 90. 

„ (=Sudars'ana) : 113. 

Mfiyn. Kos'a : 64, 36. 

MayaS'akti: 62 fll, 59, GO n. 3,110, 
115, 143 fll, (Prakrti). 

MayiyaMala: 115. 

Medha;55. 

meditation : 49, 59, 105, 112, 122, 124, 
128, 131, 133 fll., 136 j Appendi.Y III. 
methods ( r I r i ), two religious : 97 : 

four : Appendix II. 

Mmianisakas : 132,91. 

Mixed*G-roup of souls : see souls. 
Months, Lords of the : 41. 

Mothers of the world, three ; 64. 
Muktas: 57 fll., 50 n. 2, 51, 52, 86 til,, 
91 fll. 

Mfdaprakrti : 62, 67, fll. 

Mrdadhfira : 119. 

Nada : 118. 

Nadls; 119, 124. 

Nagas : 45, 86, 136 fll., 139, Appendi.x I. 
Naisthika; 117. 

Nakulia'a Pas'upatas : 111. 

Nara (a Vibhava) ; 42, 44. 

Narada (do.) : 46 ; 6 (remark), lOl fll. 
146. 

Narasimha (a Vibhava) : 42, 43, 47, 48. 
Narasimha Loka : 85. 
Narasimhanustubha Mantra; 143. 
Narfiyana (the Absolute) : see Visnn (1). 
„ (complement of the Vyilha 

Vfisudeva) ; 53. 

„ (a Sub'Vyfiha) ; 41, 

„ (a Vibhava) ; 42, 44. 

Nidra: 44, 55, 66, 64. 

Nights and Days of Brahman ; 28, 105. 
„ „ „ „ the Lord ; 28 fll., 

30, 52, 86 fll., 105. fll. 

Nigraha or Tirodhana S'akti: 98, 114 
fll., 116 (svnonyms). 

Nila; 53 fll." 

Nirvana, Buddhist : 117. 

Nityas ; see angels. 

Nivartaka (Upasamhura, Samhura) As- 
tras : 126, 131, 134-136, 140. 

Niyati : 64 fll., 62 (obs. n. 4), 63, 106, 
110, Appendix L 

Nrsiinha (a Vidyes'vara) : 42 (to be 
entered from errata list). 

Nrsimha S^ahkhodara (a Vibhava) ; 48. 
Nyagrodhas'ayin (do.) : 42, 43, 86. 

“Obscuration” of the soul: 88, 114 
fll., 129, 78. 

OM: 141 fll,, 145. 


Omnipotence, etc. : 88 fll., 90 (obs. n, 5), 
115. 

ornaments and weapons of God; 52, 
108, 121; cj\ Appendix III. 

“ over-embrace ” of the divine couple: 
103, 87. 

Pa da Narayana ( = Aniruddha) : 145. 
Padas, four, of God : 144 til 
Padma (= LaksmI) : 43 n. 2. 
Padmanfibha (a Vibhava springing from 
Aniruddha) ; 26, 42-44, 143. 
Paclmanribha (a Sub-Vyrdia) : 41, 
Pakudha Kaecriyana ; 104. 

Parames'varl : 64. 

Para, Paswanti, etc. : 119. 

Faras'urama (a Vibhava); 42, 43, 45, 
47 (also n, 3), 48 (twice). 

Para Vidyfi ; 144. 

Piirijatahara (a Vibliava) ; 42, 46. 
Parisadas, Pfirsadas i 56. 

PilsTipata system: 2, 108 til, 111 til., 
113, 115, 117, 142. 

Patrdas'ayana (a Vibhava) : 42, 43. 
Pauranikas : 142. 

Pavaka (a Vibhava) ; 4S. 

p ha t : 121. 

Pingalii; 119. 

Pitrg (creative), origin of : 61. 

„ (deceased), bodies of ; 58. 
Piyusriharana (a Vibhava): 42, 4tj, 143. 
planes, fourteen, of the Egg : 50, 55. 

„ of consciousness ; 141,145. 

Play of God ; 114, 125, 129. 

Pracanda (a Nitya) : 56. 

Pradymiina (the Vyidia) ; 35-42, ^18, 
61-63, 105, 141, 144, 145 n. 2. 
Pradyunnia (a Vibhava) : 45. 

„ (a Vidyes'vara) ; 42 (to be 
entered from errata list), 

Pradyumna (an intraraimdane Vvuha): 

:■ :■■ ■■ 
Pnijapatis; 81, Appendix L 
Prakams, flve, (-“ fivefold seif-manifes- 
tation) of God : 25 flL, 51 fll, 

Praki'ti (or Vidyu) : 

(1) = Laksmi (1) ; 

(2) ^ Miiya S'akti ; 

(3) “ Avyakta ; 

(4) = Vyakta (Mahat and remaining 
Tattvas). 

Prakrti Kosai : 79. 

Pralaya : 28 (two kinds), 36, 43 50 
(twdce), 60, 103, 129, 140. 

, p r a m ii n a, Sudars'ana as : see reguia - 
tive principle. 

Prana (= Mahat): 73 fll. 

„ (= Sudarsana) ; 113, 

Priinas, the flve : 71. 
prapatti; 23, 142. 
p r a r a b d h a - k a r m a n , liow to 
neutralize : 135, 
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Prasfiti Kos'a ; 67. 

Prasviipana Astra; 137. 

Pravartaka Astras ; 126 133 fll., 1^7, 
140. 

presents to Brahmins ; 130, 135. 

Priti ; 56, 

Pandarlka (a Nitya) ; 56. 

Pure Group : 61 n, 4, 82 fll., lo9, 116, 
Pure Matter, etc. ; see Matter, etc. 
Puroliita, the ideal ' 132. ■ 

Puruia: , 

(1) =Yisnu, especially as the Absolute 
and the Antaryamm ; 

(2) ™the Kutastha; 

(sy—the individual soul ( j i v a ) . 
Porusa (a Vibhava) ; 45, 48, 

„ ot* the Samkhyas (Kapilas): 
110,132,142. ; 

Purusa Sukta : 143 fll., 25. 

Purusottaina (-—Aniriiddha) : 36. 

„ (a Vidyes'\'ara) ; 42. 

Pusti ; 44, 54-56. 

Radha.'IO. 

Raga (the Kancuka): 64. 

Rahu : 46. 

Kahiijit (a Vilihava) : 42, 46. 
rain, methods of producing ; 136, 
llama Dhanurdhara or S^rlruma (a 
Yibhava): 19, 42 HI., 47 fll. 

Rama diagram : 120. 

Rama Loka (second ideal realm) ; 85. 
Ramanuja, system of ; 123 n, 3 ; cf. 

Visistadvaita. 

Eati : 36, 55, 64. 

regulative principle (Sndars'ana) ; 103, 
107 fll. 

Eogulator : a name of aSTiyati, q .r . . 
retinue of the Lord ; 54 n. 2, ,56 fib, 128. 
Esabha (a Yibhava) ; 113. 

Rsis, seven : 61, Appenix I. 

Eudra : see S'iva. 

Eudms : 80, 95, Appendix I. 

8Abda Adhvan ; 107. 
sab d a*brah man : 118. 
sacraments, five : 24. 
sacrifice, God as a: 129. 

„ ; see self-sacrifice, worship. 

Sacrificial Lotus : see Lotus, 
s a d li a n a and s ii d h y a : 113 fli., 128, 
S'aivisui : 64, 107, 111 fll , 115 ; c/. next 
two items, also Pas'upata 
S'aivite elements in the Psmcaratra : 23, 
90, 115. 

S^ivitc view of the Paucaratra : 31, n. 2. 
Saksat S'akti : 52, 54. 

S^akla Tantras : 13. 

S' a k t i, meaning of : 102 ; c/. 129, 

„ (third Attribute of God) : see 
I'-* Attributes. 

S'akti : see Laksmi, ICriya S^akti, Bhilti 
S'akti, etc. 
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S'akti Kos'a : 67 n. 2. 

S%ktis of the Yibhavas ; 55 fll. 

„ „ „ Yyuhas ; 35 fll., 67 n. 2. 

•„ (1,2, 8, 12): 53 fll. 

S'aktyatman (a Yibhava) : 42, 46. 
Salagriima; 133, 139. 

Samkarsana (the Yyiiha) ; l5 fll., 35-42, 
48, 53, 100, 105 fll., 108, 
122, 141, 144, 145 n. 2. 

„ (a Yibhava) : see Ananta, 

Balarama 

„ (a Yidyeswara) : 42. 

„ (an intramnndane YyiHia): 

81. 

Samkhya : 45, 98, 108 fll., 113 (twice), 
116, 142; cf. Sastitantra. 

Samkhya- Yoga : 24, 98 n, 4, 145 fll. 

Sa mny asa As'rama : 117. 

Samudra, a name of Sflva, : Appendix I. 
Sanaka : 46. 

Sanatkunnira : 46. 

S'ankaracarya, system of : 97 fll. 
S'antatnian (a Yibhava,) ; 42, 46. 

S'anti : 36. 

S'anti Parvan : 14 flL, 100, 

Saras vatl : 36 (obs. n. 3), 42, 46, 55 fll., 
64. 

Sarvastitvavadins : 99, 

Sastitaiitra : 24, 98, 110 fll. 
lustra, necessary for : 

(1) combating the bad ; 108 ; 

(2) saving the soul : 78 fll. ; 

(3) starting the s a m s a r a : 83, 
S'astra, the original : 108 fll. ; Ax)pen- 

dix II. 

S'asbras : 108, 140 ; cf, ornaments and 
weapons of God, 

S'as'vadvidya ; 62. 

Satya (a Yibhava) ; 48 
Satya Loka ; 49. 

Saubhari : 58. 

Saudars'ana Mahamantra, etc. : see 
Sudars'ana. 

S^auri (a Yibhava) ; 48, 

Sea of Milk ; 127 

Self- manifestation of God : see Pra 

self-sacrifice; 123 (Yoga), 128 (s'a ra- 
il fig at i). 

Senes'a (= Yisvaksena) : 23. 
senses, the ten ; 76, 52, 120. 
service to God : 58, 124. 

S^esa : 44, 57 (obs. n. 1 ). 

S'esfis'ana : 57. 

Sheath of Generation : 67- 
Sheath of Maya ; 64. 

Siddhas : 116 (original men), 139. 
Siddhis : 124. 

S^iva *. 23, 36 (~ Sainkarsana), 36 n. 
3, 38, 48 (twice), 67 (Rudra), 80, 81 
(three S'ivas), lOO, 109, 113, 133 
(Mahadeva), 142, Appendix I,. 
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S'ivaroha; 85. 

Skandhavadins : 99, 104 
Smrti (a S'akti) : 55. 

Soma, Mia as : 65. 

soul, atomicity of : 57 fil., 88 fli. 

„ collective ; see Kiltastha Purasa. 

„ individual : 86 fll., 114 £11., 129, 
52, 54 n, 7 ; two groups, pure and 
mixed, ‘‘created” resp. by Pra- 
dyumna and Aniruddha ; 82 fll., 
38 ; “ superintended ” by Sam- 

karsana : 39 fll. ; two classes in 
Highest Heaven : 56 fll. j four 
classes : 86. 

Sound Brahman: 118. 
sounds : 118 fll. 

Space and Time : 30, Appendix I. 

Space, Highest; see Heaven, Highest, 
speech, inadequateness of : 104. 
^raddha ; 56. 

S'rl : see Laksml. 

Hridhara (a Sub-Vyuha) : 4l. 

S^rldhara Loka ; 85. 

S'rihamsa: 11. 

Sfripati (a Vibhava) : 42, 45. 

S'rlvatsa ; 52, 55, Appendix ITT. 
s t h i t i (period) ; 103, 107. 

Subhadra (a Nitya) : 56. 

Sub-Vyuhas: 41*fll., 105, 122, 128. 
Sudars'ana; 26, 30 fll., 100-113 114, 
118, 132, 134, 135. 

„ , names of the : 113, 146. 

„ Homa ; 132. 

„ Mantra; 121 flh, 131, 134, 
139. 

„ Piirusa: 122, 124, 125 

A, 127 fll, 130 fll., 52. 

„ worship: 127-129, 134. 

„ Yantra ; 12?, 130, 135 fll 
S'liddha S'aiva; 112, 

S'fidra, relation to higher castes 117. 
suicide, religious; 117. 
siLimimn honnm: lid. 

Sun as gate to Liberation : 57 
s' u n y a (name and condition of Visnu) ; 
86 » 

s'unya-vada; 99,104,113. 
support of the universe, the Sudars'ana 
as the; 103, 105 fll. 

Sfiris : see angels. 

S'vetadvipa, story of : 15 fll, 
sword (emblem) ; 52, Appendix TIT. 
synonyms, people misled by: 104. 
systems of philosophy: 83, 97, 109-114. 


Talisman ; 135 fil, 

Tanmatras ; 76 fll, 120. 

Tara[ka] Mantra : 141 fll 
Tattvas, the principles : 

(1) — seldom -- from the Lord down- 
wards : 49 11 . 4 ^ ; 

(2) of Non-pure Creation ; 52 ; (Pra- 

■ krti=S'akti.4-Kaia-^H iy ati), 61 , 63 ; j 

(3) -^generally — ^^from Mahat down- 
wards : 28, 66, 79 fil 

teacher, the ideal; 121. 
tejas (sixth Attribute of God): see, 
Attributes. 

temple : 26, 55, 128, 130, 135. 

Time : 27, 30 fll, 38, 51, 62, fll, 65JI!,, 
107, 110, 114 fll, 125, Appendix i. 
time-atom : 27 n. 2. 

Time Body : 62. 
time goddess ; 55. 

Time Lotus : see Lotus. 

Time Wheel : 132, 106. 

Tirodhana S'akti ; see Nigraha S'akti. 
Town-watchmen of Yaikiiutha : 56. 
Tu§ti;55. 

tutelar deities : 40 fll, 52. 

Trayi ; see Yeda. 

Treta age : 109; cj\ Yugas, 

Trimurti (Creator, Preserver, De- 
stroyer) : 38, 114, 132, 142. 
Tripad-vibiiuti : 50. 

Trivikrama (a Yibhava) : 42, 44. 

„ (a Siib-Vyfiha) : 41. 

Twelve suns: 41. 

IJpANisADS (“ Yedantas ”) referred to in 
the Pancaratra : 97, 121, 14>, Ap- 
pendix I n. 1 ; rj\ Yedantuh. 
TJpanisads referring to the Pauearatra : 
146 n. 2. 

Upasamhrira Astras: see Nivnrtaka 
Astras. ■ 

Upendra (a Yidyes'vara) : 42, 
Dtsavasamgrahas ; 5, 26, 

Vacyayana : 109. 

Yagis'vara (a Yibhava) : 42, 46 ; ej\ 
Hayas'irsa. 

Yaidikas made slight of : 97. 

Taikuntha ; see Heaven, heavens (obs. 
49 n. 5). 

Yais'e§ikas : 64, 112, 

Yamana(a Mtya) : 66. 

(a Sub-Vyuha) : 41. 

„ (or Vamanadeha) (a Yibhava) : 
' ,42-44, 47 fll ' ^ , 


^ The list enumerates : the ten elements, ten senses, three-fold Tuner Organ, 
Prakrti, Prasuti, Maya, Kala, Niyati, S'akti, the Puriisa, Highest Heaven, and the 
Lord ; but the next chapter explaining these admits that the “ higliest principle ”, 
namely the Lord, is “ not a principle ” or “ higher than a principle ” {ni^tattvam 
tatfvam uttamam^ Laksml Tantra YII, 8), 
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Vamana Loka : 85. 

Yanaprastha: 117. 

Varaha (a Yibiiava) : 42 HI., 47 (fcwice), 
48,133. 

Yaraaa Astra : 140. 

Yasanas: 60 HI., lio, 129. 

Yasiideva : name of Visiiu, especially 
as Para and Yyulia ; 34, 35, 53; 
rf. Yisnu (2) and (3). 

Yasndeva (a Yidyes'vara) : 42. 

Yasudeva Loka (one of the eight ideal 
realms) ; 85. 

Yediihgas, etc. : 110. 

Yedjintali (Trayyan tah) mentioned 

among the philosophical systems : 114. 

Yeda (Trayi) : 39, 97, 109, 113, 121, 
125, 127 ; Appendiees I, II. 

Yedavid (a Yibhava); 42 fll., 45, 47 
n. 2 (Yyasa). 

Yedic rites: 113,117. 

Ycdhas Brahman) : 23, 

vegetation, goddess of : 55. 

Yibhavas (= Avatfiras) : 42 lib, 143, 
Appendix II. 

Yidya, a term applied to all sorts of 
Prakrti, from Laksnil down to Mahat ; 
62 n. 3, 78, 62, 64 (Maha- 

vidya ~ Sarasvatl Niyati), 69 ; 104. 

Yidya (the Kancuka) : 64. 

Yidyadharas : 139, xippendix I. 

Yidyadhideva (a Yibiiava) : 42, 46, 48, 
(Brahman). 

Vidyadhipatis : Apppoiidix I. 

Yidyes'varas, twelve : 42. 

Yihahgama (a Yibhava): 42, 43. 

Yijara liver (Yiraja): addendum to 

Yijaya : 55. 

Yijnanavadins : 99, 104. 

Yiraj: 144. 

YiraS'akti: 65. 

vi rya (iifth Attribute of Uod); see 
Attiibutes. 

Yis'istfidvaita : 54, p. 58 (addendum) 59, 
123 n. 3. 

Yisnu, a name of (lod in all His aspects 
(rf, Frakaras), but especially as 

(i) the Absolute (Brahman, Purusa, 
Nfirayana, etc.): 25, 27 h. 2, 28, 
29.31, 52 n. 3, 53, 86 111., 89, 92 
m., 102, 117, 141 m.; 


(2) the Para Yasudeva : 32, 34, 51 
ill., 53 m., 57 111., 66 111, 87 HL, 
92 ill., 109, 114 fib, 139, 121 ; 

(3) the Yyuha Yasudeva : 35 lib, 

48, 53, 141, 143 ill., 145 n. 2 j 

(4) the fifth Sub-Yyuha : 41 ; 

(5) the Superintendent of the Sattva 
Giina and Preserver of the Egg : 
67, 38 (Pradyiimna), 49 ii. 5, 81, 132, 
142. 

Yisnu Cakra (an Astra) : 140. 

Yi§nu Loka : 50* 

Yis'va, Taijasa, etc., 145. 

Yisvaksena: 57, 23, 48, 127 (also 

note). 

Yis'varupa (a Yibhava) ; 42, 46. 

Yoid, the : see s' ii n y a . 

Yrsakapi (a Yibhava) : 48* 

Yyasa 45, 47, 48, 146, 10 (remark) ; cj\ 
Yedavid. 

Yyuhas: 35 fib, 17 (u, 1), 19, 50 fib, 
53 (n. 2), 57, 100, 110, 141, 143 fib; 
Appendices II and III ; for the two, 
three, and four YyiHias see Numeri- 
cal Index. 

Weapons, magical : see S'astras and 
Astras. 

Wheels, minor, within the SiidarsTana: 
105. 

Will-to-be of Yismi : lOl- 
“ Wombs ” other than the Manus : 
61 fib 

worship of the Vyfihas, etc. ; 17, 26, 
123 ; Appendix II ; of, Sudars'ana 
worship. 

Yajna[-Yaeaha] (a Yibhava): 45. 
Yaksas : 139. 

Yama : 136. 

Yantra Devatas : 122. 

Yantras ; 26, 41, 122, 127, 130, 136 fib 
years, human and k Ti, rn y a : 35. 
yellow robe ; 52, Appendix III. 

Yoga : 22, 49, 55, 108 fib, 1 1 1 JU . , 113 
fib, 1 16 fib, 123 fit, ^ Appendix 3 1. 
Yoga S^akti : 55. 

Yugas, tlieory of the : 82 til , 108 fib ; 
Appendix III ; cf, Krta, etc. 
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11. INDEX OF AUl’HORS AND WORKS 


Not inloudinff Saiuliitas mentioned in the Synopsis 


pp. 6. ill. (Abbi’eviation : S. 

Abhinavagupta : 19. 

Abliyaiukara Yasudevas'ristriii : sco 
Yatmdrainata Dip. Vyakliyu. 
Agamakliya S. : 18. 

Agamapramanya by Yamimucarya : 10, 
17. 

Agastya Samhitas : 6, 19. 

Agni Parana’: 4, 5 flL, 21, 22. 
Ahirbudhnya Sainhita : 

(a) referred to’ in part I ; 1,3 (n. 3), 
o (n. 3), 6, 12 (n. 3), 16 (twice), 18 
(twice), 20 (also u. 4), 22 (u, 1), 
24, 25 (n. 3), 26 (n. 1, 2). 

(b) direct quotations (except single 
words and phrases): 25-26, 31, 
32 (two), 35, 41, 47 < 11 . 4), 57 (ii. 4), 
60, 66 (two), 67, 71, 96, 97, lOO, 
107 (two), 108, 109 (two), 128 
(two), 129, 

Aitareya Brahniana : 96. 

„ ,, Bhasya by 

Silyana : 96. 

Alas'iiigarabhatta : 20 (twice). 
Anandagiri ; 57 . 

Anantacarya, Pandit P. B. : 15. 

Aiianta S. : 6, 14. 

Atharva Veda: 65, 110. 

Avalon, Arthur; Tantrik Texts, 
vol. I: 121. 

Baknett, Prof. : 19 (n, 1). 
Baskalaniantra Upanisad : 8l. 
Bhagavad-GIta ; 25,27,46,61,73, 91, 
93 (n. 5.), 97, 104 (twice), 123, 125, 
132, App. I n. 3. 

Bhagavadgita-bhasya Yyakhya by 
Yedantades'ika ; 60. 

Bhagavata Puriina : 45, 86. 

Bhandarkar, Sir B». G : Ya i § n a v i .s in, 
Shaivism, and Minor Religious 
Systems : 3 (twice), 17 (n. 1), 19 
(n. 3), 25, 44, 47, HI, Appendix II. 
Bharadvaja S. : 8, 13, 18, 23. 

do. , Comm, on : 20. 
Bhargava S. : 9, 18. 

Bhlsina Par van : 15. 

Burnell; Descriptive Catalogue of the 
Palace Library, Tanjore : 12, 95, 
Brahmabiiulu Upanisad : 93. 
Brahmanaracia S. : 8, 17 (n. 2). 


=Samhita.) 

Brahma S. : 5, 8, 20. 

Brahma Sutras : 1,58. 

, „ , ' '..'Bhasya on, ..by.. 

S'aiikaracarya : 1, 39, 97-99. 
Brhadaranvaka Upanisad ; 63, 64 ,69 
>4, 76, 123. 

Brhad Bi'ahma S. : H, 13 (twice), 17, 

CiTRAs'iKirANDi S. : 12. 

Chandogya Upanisad : 73 (twice)? 75, 
101, 104, 105. 

Chatterji, J. G.; Hindu Realism : 64 , 
Kashmir Shaivaism ; 18, 19 (u. 1), 
34,64,91. 

Dattateeya S. : 7, nddciulKtn to pp. 6. 
til. 

Deussen, P. 5 Allgcnieiue Geachichic 
der Philosophie, vol. I, part 3 : 77; 
Sechzig Upanisads dcs Ycda(P); 7l. 
Dhynnabindu Upanisaii: 141. 

Dowson, John : Hindu Classical Diction- 
ary : 48. 

Diitt, Mahanirvana Tantm (translated); 
13. 

Gakbk, R. ; Die Bhagavadgita ; 145, 
addendum to pp. 14. iil. 

Gargya B., 7, IS, addendtun to pp. 6, 

m. 

Gaudapada: 93. 

Gautamlya S. : 5, 7. 

Gopalottaratapini Upanisad: 145. 
Govindacarya Svamiii, The Pancarutras 
or Bhagavat-S'ilstra (in J. K. A. S. 
1911); 3, 6 (n, I), 17 (n. 2, 3), 20 
(n. 1), 22, 112. 

Hamsa S. : 12, 

HamsapFirames'vara S.: 12 (twice), 18. 
Harigauri Tantras: 13. 

Haug, Aitareya Brahmana (translated) : 
96: 

Havas'irsa (Hayagriva) S.: 5 111., 18, 21, 
22, 23. 

Indraratiu (third ilhtni, of Malul- 
saiiatkumara S.): 17, 36, 41 (twice) 
69, 79, 81, 85, 104. 

Is'avasya Upanisad : 34, 123. 
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Is'Fara S. : 6, 3, 16-18, 20, 21, 22, 112. 
Is'mra S, Vyakliya by Alasiiigara- 
bliatta ; 20. 

Jain scripture I 104, 

Jayakhya S. : 7, 18 (twice), 20, 21, 96. 
Jayottara S. : 7, 18. 

Juunanirtasara: see Niirada Fanearatra. 

Kanya S.; 5 (n. 1), 6. 20. 

Klpila S.: 5, 7, 18. 

Kapiujala S.; 5 til., 13, 21. 

Kfis'yapa S.: 7, 18. 

K.as'yaix>ttara S.: 11. 

Kathaka tjpani.sacl : 68, 72, 116. 
Kaiimara S. ; 5,7. 

Kausitakl Upauisad : 78, 58 (addemliini), 
Ksemarilja : 31. 

Kubjika Taiitras (three) : 13. 

Laksmi Tantra: 9, 13, 18,26,29,30 
(thrice), 32 (twice), 33 (four times), 
34, 36 (four times), 37 (twice), 38 
(twice), 43,^ 48, 49, 54, 59, 60, 62, 64 
(also 11 . 5), 67 (twice), 70 (thrice), 71, 
76 , 79 (twice), 80; Appendix 111. 

Law Books : 2, 117. 

Hacdonell, V edic Mythology: 95; The 
Development of Early Hindu Icono- 
graphy : add£?ad«??i to pp. 14, fii. 
Hadhaviicarya : see S a r v a d a r s' a n a 
Samgraha. 

Mahabharata ; 14 til., 98 ; cj\ Bhi|ma 
Vana, S'anti Parvaii, Nfirayariiya. 
Mahanarayana Upanisad : 25. 
Mahasanatkumara S. ; 9, 23, 24 • ef. 

Indraratra. 

Maheiidra S. : 9, 20. 

Maitrayana Upanisad ; 65, 73, lol. 
Maitreya Upanisad : 93- 
Mandukya Upanisad ; 69 . 

IHandfikya ICarika by CTUudapada : 93, 
Mahkana S. : 12. 

MamiS.:2. 

Maudgaia S. : 9, 18. 

Mrdani Tantras (two) : 13. 

Mudgala Upanisad: 145, 

JHiilier, Max : 100. 

N A RADA Paucaratra ( —spurious Nara- 
dlya SO : Ij 3, 5, 8 (remark), 17, 19, 
(n.3), 22, 24. 

Narada Saingraha: 18. 

Naradlya B, (genuine one) : 5, last name 
(*'), 8, 18, addendum to p, 14 1. 11 ; cf 
Narada Paucaratra. 
l^arasiniha S. : 8, 18. 

NarayuDiyii S. ; 8, 18, 

Naravaniva (Naradiya) section of S'aiifci 
Parvatr: 14 til., 39, 43, 44, 47, 57, 61. 
'■'osikayas, Buddhist: 6i), 74 (twice). 


NrsiinhapfirYatripanlya Upanisad: 121, 
143.' 

Hrsimhasuri : 20. 

Padmasamhita Tantra ; 11. 

Padma Purana : 95 . 

Padma Tantra : 5 ill., 13, IS, 20, 22 
(twice), 35, 42, 45, 48, 52, 53 (thrice), 
54-56, 62, 79, 80, 82, 83,86, 91,92 
(twice,, 93 (thrice), 101, 112, 113, 
116. 

Padmodbhava S. : 8, 17, 18, 20. 

Pancapras-na S. : 8, 18. 

Paiicaratraraksa by Vediintadesika : 4, 
12 (n. 1), I6*(n. 1), 18. 

Pancaratrotsaya Samgraha : 5, 10, 26. 

Paramarthasara by Adis'e§a : 19. 

Parama S. ; 8, 17 (twice), 20. 

Paramatattvanirnayaprakas'a S. : 11, 27, 
28 (twice), 29 (four times), 50 (twice), 
53 , 54 (twice), 66, 79, 80, 86 (often), 
87, 125._ 

Paras'ara S. : 8, 13, 54. 

Parames'vara S. : 8, 1:^, 20, 23, 54. 

Purames'vara S. Vyukhyu by Xrsiniha- 
surl: 2o. 

Pauskara Agama : 115. 

Pauskara S. : 8, 17, 18, 20, 21. 

Pillai Lokacarya : see Tattvatraya. 

Prahliida S. : 8, 18. 

Prajapatya S. : 20. 

Prapahca Tantras (three) : 13. 

Pras'na Upanisad : 73. 

Prasma S. : see S'rlpras'na and 
Pancapras'na. 

Pratyabhijha Hrdaya : 31, 90 (thrice), 
\ 122 ,' " ■ 

Pratyabhijha-hrdaya Tippaiii : 115. 

Furunas (generally) ; 8, 21, 44, 86, 95, 
108. 

l^iirana S. : 8, 21. 

Ihirusa S. : 145. 

Purusa Sukta: 25, 54, 143 ill. 

Rahasyaraksa by Vedaiitades'ika : 12 
(ml). 

Raja TarahginI : 97. 

Ramanuja; 16, 17, 32, 123. 

Ramaprirvatapanlya Upanisad: 120, 

121 . 

Rehmke. Prof, : Die Seele des Meu- 
sohen : 91, 

Rgveda Bhasya by Sayana : 133. 

Roussel, A. ; Etude dii Paucaratra ; 

1(11.) 

S'aiya Agaraas (generally): 22, 115. 

S'^aiva Parana ; 54. 

S'aiva S. : 5, 10. 

Saniany a S . : 11,21. 

Samkarsana S. : 11, 16. 

Samkhya Karika: 62, 69,70, 71, 76, 77, 
98, no, 142. 


Samkliya Siltras : 68, 69, 71. 

" „ Bhusya on, by 

Vijnaiiabiiiksu : 122, 

Saninyrisa Upanisacls: 117. 
Sampatkamru'asvamia : 20. 
Sanatkiiraara S. : 11 (twice), 17, 20. 
S'aiidilya S. : 10, 17- 
S'aiikaracarya : 97-98; c/. Brahiua- 

sutra Bhasya. 

8'aiikaravijaya by Ananclagiri ; 57. 
S7inti Parvaii : 14 fll,, 109; c/. Narii- 
yanlya. 

Sarvadars'ana Saiugralia by Maclhava- 
carya : 90, 111, *122. 

S'arva S. : 5 (n. 3), 10. 

8'atapatlia Braimiana : 25, 48. 

B'atatapa S. ; 10, 18. 

Sattvata S. ; 3, 11, 13, 15, 17, 18,20, 21, 
43-47, 55 ; Appendices, 

Sattvata S. Bbasya by Alas'iiigara- 
bhatta : 20. 

Saumantava S. : 12. 

Sayaiiat 96, 133. 

Schoinerus, H. W. ; Der (^^aivasid^ 
dhanta : 64, 124. 

Schrader, F. Otto: Das Sastitantra. 
(Z. D. M. G. 1914) : 74, 98, 109, llO; 
On the Problem of Nirvana (J.IP.T.S, 
1905 :) 142 ; Ueb«r den Stand der 
Indisohen Philosophie ziir Zeit 
Mahaviras und Buddhas ; 65, 68. 

S'e?a S. *. 6, 14, 

Siddhanta Pancaratra : 10 (i*emark). 
Situ Upanisad ; 54. 

S'iva S. : 5 (n. 3), 10. 

Soma S. : 11, 18. 

Bpandapradipika by Utpala Yaifiiava : 
12 (11. 1), 18, 96. 

S'rikalapara S. : 12 (twice), 18, 

S'rlkara S. : 11, 18. 

S'rinivasadasa: seeYatIndramata Dipika. 
S^rinivasa Iyengar, P. T. ; Outlines of 
Indian Philosophy : 115. 

S ripi-as'na (Prasma) S. ; 11,13, 80 (twice). 
SYutaprakas'ika : 12 (n. 1). 

Sudar^ana B.: 12. 

Shikapras'na S.: 12 (twice). 
SVetfis'vatara Upani.fad: 66. 

Taittiriya Upanisad : 44. 

Tamil Veda : 16. 

Tantrasairijuika S.: 18. 

Tarksya S'. : 7, 14. 

Tattvasagara S. : 7, 18. 

Tattvasamusa, Comm, on : 73. 
Tattvatraya by Piliai Lokacarya: 27 

(twice), 40, 50, 52,* 54 (twice), 56, 57, 
58 (thrice), 59, 66, 70, 77, 79 (twice), 
90, addendum to p. 41. 

Tattvatraya Bliasya by Yuravaramuni ; 
27, 33, 40 (m 3), 46, 47 (n. 2), 53 
(ri. 1), 54 (n. 6, 7), 72, 82 (thrice). 


Trika literature : 19, 

Tripadvibhutimahaiiarayana XJpanisad : 
50, 58 (riddendHni)f 145. 

Opanisads (generally), 73, 93, 104 

(twice), 125. 

Upendra S. (Il);li, 17, addeudion to 
p. 17. 

Utpala Vai.snava; see Bpandapradipika . 

Uttaranarayanam : 54 (also n. 7). 

Vaihayasa S. : 10, 18 (twice). 

Vaikhanasa Rsi and Agama : 55. 

Yais'ampfiyana S.: 12, 

Yaiyyasa S.: 10, 18. 

Vajasaneyi S. : 54, 96 ; r/. Utturiuiara- 
yanam. 

Vamadeva : 115. 

Vamana Saiuhitas : 5 (n. 1), 9. 

Yana Par van : 43. 

Yaraha S. : 9, 18, 20, addend ft ui to 
pp. 6 fll. 

Varavaranmni : see Tattvatraya Bha- 
?ya. 

Yasistha S, : 5, 9, IS. 

Yasu (Vasava) S. : 5 (note 1), 0. 

Yedas (generally): 2, 95, lOS, HO. 

Yedantades'ika : see Bhagav^adgila-bha- 
Vyakhyfi, PaucarilcraruksS, Ru- 
hasyaraksa. 

Yenkates’vara, B. V., J. R. A, S 
1916 : addendum to p, 16, 1. 8. 

Vihagendra B. : lO, 14, 18, 23, 42, 50, 52 
(twice), 54 (twice), 55. 

Yijnanabhiksu : 122. 

Vismi Parana: 52. 

YisiiuS. (Ill): 10, 12. 

Yisnu Tantra ; 5 fil., 21. 

Visnutattva S. : 10, 22. 

Yisnntilaka: 10, 13,45, 52 (also n. 3), 53 
(twice), 55, 77, 78, 80, 83, 86, 89, 92, 
93, 116. 

Visvaksena B. : 10, 27, 36, 38 (thrice), 39 
(twice), 40, 46, 47, 48 (twice), 4U 
(twice), 52 (n. 1, 3), 53, 57, 59, 61, 79 
81, 82-84, 97 (twice), 116. 

Vis'vavatara S. ; 10 (remark). 

Yis'ves'vara S. : 10 (remark), 

Yadavapkakas'a : 93. 

Yajttrveda, White : see Vajasaneyi S, 

Vajilavalklya Kauda : 74. 

Yamimacarya : 16 til., 32. 

Yatindramata DTpika by SVinivasadasa. : 
27, 41 (thrice), 42, 49-51, 54, 56 
(thrice), 54 (four times), 59, 60, 72, 
90, 93, 112, addenda, to pp. 27 and 58. 

Yatindramata-dipika Vyakhya by Ab- 
hyanikara Vrisudevas'astrin : 54 (u, 7). 

Yogauandabhatta : 20. 

Yoga Sutras ; HI. 

Yogavasistha : 122. 

Yogini Tantras (two) ; 13. 


III. INDEX OP PROPER NAMES 

Exelusive of (1) names embodying some religious or 
pbilosopbical principle (Index I) and (2) names of 
authors, etc. (Index II). 


A-OASTYa ; 6 (remark on no. 1). 
Alarka : 132!. 

Aniarsai>a r 138. 

Ambainsa; 132 
Anaiigamanjax'i : 136. 

AnasCiya : 45. 

Anjanridri ; Appendix ITT. 
Apantaratapas : 109-. 

Arcot : pp. 6 61. (aildendum'), 
Arjnna : 46. 

Atri : 45. • 

BMdras'ala : 134. 

Bhadras'rnga : 138. 
Bliadravatl: 138. 

BlmradYaja : 99 fll. 

Bhogavati: 137. 

Oitms'ekhara ; 138 fil. 

Dasyns : 135. 

Dhnndhn ; 132. 

Durvasas: 99 til., 134. 

Dvfa'aka : 134, 

Gnjerat; 17. 

Tiriraplda ; 135. 

Jfibali : 10 (remark). 

.Tanakas : 135. 

Kailasa : 138. 

Kalale ; 94. 

Kanva. : 11,137. 

Kus'irrija ; 133. 

Kas'mir : 1, 18, 19, 31, 
T^irfcimalin : 138 f!l. 

Kitaka; 133, 

Kus'adhvaja : 97, 135. 

Mandara ; 138. 

Mandhatr: 132. 

Manis'ekhara : 132 fll 
Manojava : 140 fll 
Maratha Conntry : 17. 


Markandeya : 43. 
Marundha : 67. 

Melkote : 16; 94. 
Muktapida : 97, 135. 
Mysore : 1, 94 fll, 

Naicns'akha ; 133, 

Orissa; 1, 23, npp. III. 

Pulaha ; 136. 

Pururavas : 132. 

Praci: 133. 

Bajoparicara ; 132, 
Kama: 137. 

Saukukarna; 138. 
S'anti ; 154 n. 2. 

Saras vati ; 133, 138. 
S'aunaka : 10 (remark). 
S'ibi; 132. 

S'rirangam : 9, 17, 20 
S'rngarapnra : 136. 
S'rutakirtana : 132. 
S^ratakirti : 134. 

S^nka; 132. 

Sumati ; 136. 

Siinanda: 136. 
SuB'i*avas ; 135, 
Sntiksna : 6. 

Svastika : 134. 

Tamasa: 137. 

Tan j ore : 12, 95, 
Travancore ; 94. 
TriYikrama : 1 9. 

IJpendra: 11. 

Taiarampayana : 109. 
Vasistha ; 10 (remark). 
Vasuki : 136 fll 
Vatsala: 133. 
Yikataksa; 133. 

Viffala ; 136. 138 fll 



IV. INDEX OP SANSKRIT TERMS 
In so far as not contained in Index I. 


akimcitkarata : 115, 

aksara=:guna-srim3'a : 3B. 

ajnafcva : 115. 

anutva: 115. 

adhiclaivata ; 41. 

adhistiitr : 40, 

adhenii (— avyakta) : 103. 

aniittara (~a-kara) : 118. 

antar-anda-sthita : 81, 36. 

anna (objective universe) : 144. 

aprakrta : 32, 47, ol. 

abhigamana : 24, 51, 112. 

abhicara: 131, 110 n. 1. 

arfcha (complement of s'abda) 103, 107, 

m. 

avantara-pralayn : 28. 
ahamta : 30. 
ahimsa:117. 
anava-deha: 122. 
atmasastiia-vada : 104. 
abhasa : 34. 
icch{l=ai8Varya ; 33. 
idamtii: 102, 
iyatta:107. 
unmesa : 29. 
urdbva-pundra :4l. 
rtu-cakra; 41. 
ekantika-marga ; 39. 
kalali-bbuta : 63 
kartr (—ahamkara) till, 
karsana ; 128, 
kiila (^panca-kala): 112. 
krdamaya vapus : 62. 
kaya:104, 
kimcijjnatva : 115. 
kiiicitkarata ; 115. 
kaitikarya : 58. 

kriya-kilraka-samsarga-labhya : 143. 
guna-parvani : 111. 
gunamaya vapus : 62. 
gunonmesa-das'a : 31, 
ghataka-s'mtayah : 125. 
cakra, cakrin ; 132. 
tantra : 2, 24, 146. 
tilakalaka ; 37. 
tirodhana-parampara: 115, 
trayi (Yedic science) : 97, 110. 

„ (=vidya.”prakrti) : 98. 
trasarenu: 57. 
diksa : il2. 
diS'':64. 

dliarma, dlmnnin : 30, 102. 


dhenu; 62, 78. 

nama-rupa : 125, 129. 

nanias, namana : 142. 

nara : 60. 

nara : 86. 

nitya-vibhuti ; 50. 

nityodita : 53. 

uainiittika-pralaya : 28. 

nyasa (--bhakti) : 128. 

panca-karman ; 112. 

panca-kala: 112. 

para (cosmic pei'iod) ; 28. 

parama'Vyoman : 49. 

pariv'ara : 128. 

puryastaka: 122. 

paimisl ratri : 29. 

prakrta-pralaya : 28. 

prakr ta- in an d ala: 1 1 0. 

prana (— mahat) : 111, 

priltipadika-stha : 143. 

pratistba-vidhi : 23, 26. 

pratisamcai'a : 103. 

prapancita: 53. 

babir-anda-ja : 36. 

brabma-bhava : 103. 

braliraayus : 28 

bbagavatta : 113. 

bhiiti (two meanings): 32 n. 1. 

bbumi (™Bhriti S'akti): 143. 

bboga-vibhiiti : 50. 

bhoktr-kfitastha : 60 

nianMes'vara : 118. 

mantra-tanu : 52; 58 (addeJiditm)^ 

mantroddbara : 46, 121. 

mala-traya ; 115 (obs. n. 3), 

maba-pralaya : 28. 

maba-prasthfma : 117. 

mababbiseka : 130, 

mabas: 52. 

manava-sarga ; 37, 

inra’‘ga; 112. 

mis'ra-varga : 40, 82. 

miffra-srsti : 38. 

murtyantara : 41 , 

yaugika: 24. 

raksa: 122. 

ratm : 24 61. 

layantima: 29. 

IJla-vibhuti : 50. 

varna-cakra: Appendix TT, n. 1. 
vidya (=Maya S^akti, etc.) : 62 n. 

„ (=buddbi)i 41, 
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vidya (para, apara) : 97 ; Appendix I. 

vibiifiti (two meanings) ; 32 n. 1. 

visTama-bhumayali : 34, 37. 

vi^ayeswara.*' 118* 

vira-niilrti : 55. 

vaikHa-mandala : HO. 

vaidya (^prakrtika) : 62. 

vais'esika,-k"i kriya : 24, 112. 

vyasti-srsti : 82. , 

vyuh0<ntara : 41. 

s-akti-pata :' Il5. , ■: 

s'aktyaves'a ; 47. 

S'abda (complement to artha) : 1(>3, 

108 fll. 

s'aranagati : 128. 
arantodita : 53. 
sfistrabhasa : 1 12, 


s'liddha-varga : 82. 
s’nddlia-sattva ; 51. 
s'uddha-sarga (=s'.-varga) : 84. 
s'nddlia-sr^ti : 31. 
s'nddhfis'uddha, s'liddhetara : 59. 
s'raddba-s’iistra : 23. 
s'rama-blnimayali : 34, 37. 
sadgnnya: 32. 

spanda : 106 (cf, prasphurata jagan- 
niayi : 102). 
saptakaya-viida : 104. 
samasti-srsti : 82, 
samkoca ; 64. 
samliita : 2, 24. 
svarupaves'a : 47. 

svamin (ex conj. for sami=manas) : 

111 . 


22 



V. NUMERICAL INDEX 


Exclusive of unities 


Two-armed Yasiideva : 62, 119 ii., I3l. 

„ conditions of Laksmi ; 29, 142. 

„ conditions of Prakrti (Bhuti or 
Mava S'akti) : 78 n. 4, 79 n. 1, 103, 
70.' 

„ constituents of OI\I in the “ gx’oss ” 
sense : 141. 

„ classes of Astras : 126. 

„ „ „ di\dne weapons (s'as- 

t r a, a s t r a) : 108, 

„ „ „ released souls (m u k t a, 

k e V a 1 a) ; 59. 

,, ,, „ souls in Highest Heaven 

(ever-free and released) : 
56. 

„ “ groups ” of men (pure and 

mixed) : 82 til. 

„ Kandas (theoretical, practical) : 23. 
„ kinds of bodies (generated, non- 
natural) : 58. 

„ „ „ creation (pure, impure) 

59. 

„ „ „ „ (primary, secon- 

dary):79;(dit.): 
109 n. 1. 

„ „ „ „ (collective, in- 

dividual) ; 82. 

„ „ „ Karma Yoga, each two- 

fold: 111. 

„ „ „ matter (pure, mixed): 

61. 

„ „ „ religious knowledge 

(direct, indirect) : 113. 

„ „ „ worship (immediate, 

mediate): 113, 123 ; c/. 
Appendix H, 

„ means of combating sin : 108. 

„ methods of religious progress : 97. 
„ S'aktis or principal manifestations 
of Lak?ml : 29 til 

„ S^aktis (consorts) of the Lord: 63 
fli. 

„ steps to Liberation : 1 13. 

„ Upaiigas (Mlmfimsa and Kyaya) : 
Ahirb. S. XII, 1,2. 

„ Vyfihas (Vasudeva, Baladeva) : 17 
n. 1, 144. 

„ Yoga systems : 111. 

Three aspects of the cosmic Ahamkara • 

76. ‘ 

,, ,5 }} iti ») IMahat ; /Oj 

(diff.): 71 
n. 3, 


e “births”: 117. 
bodies (gross, etc ) : 122. 
Brahmans : 81, 

(or four) chief principles of 
pre-chisssical Samkhya : 68 flL, 98. 
chief principles of the Panca- 
ratra: 89. 

classes of Puranas : 86. 

„ „ unreleased souls : 54 n.7. 

constituents of Maya S^akti (three- 
fold Mayfi Kos'a) : 
36, 63, 61. 

„ ,, OM in tlie “ high- 

est” sense : 144 til. 
Gunas : 67, 32, etc. 
kinds of time (gross, etc.) ; 66, 
manifestations of Aniruddha 
(Triiuurti) : 67. 

Mothers of the IN'orld : 64. 
paii's of divine Attributes : 32, 
34 til. 

Prakrtis (Mayfu Prasfiti, Prakrti) : 
Laksmi Tantra YII, 16. 
principal Samhitas: 20. 
religious meiins (sadhana) : 128, 
S'aktis of the DevT : 54. 

Saktis or wives of the Lord : 
53 til. 

S'aktis threefold Tccha S'akti : 

■ ■65., .. ' 

S'ivas : 81. 

standpoints of IMantra exegesis 
141. 

Taints or Fetters : 88 til,, 115. 
'Paints (snivite): 115. 

Yedas : 110. 

Y’yuhas : 36 til. 

R-ARMEU Yasudeva : 52, 119 n., 132. 
chief principles of pre-elassical 
Sainkhya: 142. 

classes of Karas (sleeping souls) : 
86 . . ' ' ■ 
constituents of OM in the 
“ subtle ” sense : 142, 141, 
discuses, conches, clubs, etc. : 41. 
-fold Brahman ; 119. 

Kandas of the Paucarntra, 23. 
Manus: 61. 

objects of life : 113 lib, 116. 

Padas of God : 144 fil. 

„ „ the Pauearatra : 22. 

Yyuhas, supramundane ; 36 fll. 

„ , intramundane : SI* 



JPouR Vyiihas, of the Sadars''aiia Purusa : 

131. ■ V . 

Five daily observances ; 24. 

, , focuses (p a«r v a n) of Obscuration, 
namely, tamas, asmita, 
rag a, dvesa, and andba- 
b ii i 11 i V e S' a : Laksmi Tanfcra 
XII, 20. 

„ -fold Brahman : 119, 

„ Kancukas (s'aivite) : 90. 

„ manifestations of the Sudars'ana 
Puru§a : 114. 

,, powers (s' a k t i ) or works (kar- 
ma n , k y t y a ) of the Lord or 
Laksmi : 88 fil., 114. 

,, p r a k a r a h (modes of existence) 
of the Lord : 26 ih, 51 fil, 

„ Pranas : 71, 73. 

„ Batras : 22 flL, 24. 

„ sacraments ; 24. 

,, Siddbaiitas (recognised systems) : 

109 fll., 116 flh, 143. 

„ subtle elements, gross elements, 
knowledge-senses, action-senses ; 
76. 

„ Upavedas : Ahirb. S. XII, 14-16. 
Six Attributes (Gupas) of the Lord; 
32 hi. 

„ Avataras : 47. 

„ constituents of Bhakti : 128. 

„ „ „ OM in the sub- 

tle ” sense : 141. 

„ ** G-eins ” among the Samhitas ; 20. 
„ Kahcukas (s'aivite) : 90. 

„ E'os'as of the Devi : 67 n. 2, 79 

n. 1, 

„ • s a m a y a - d h a r ni a h : 113. 

„ syllables of the Great Sudars'ana 
Mantra : Ahirb. S. L, 29 (cf. 
XVTII). 

„ systems (religious and phiioso- 
phicai) ; 83. 

Seven Citrasikhandins : 6l, 83, 

„ enclosures surrounding the Egg : 
82. 

„ Mahabhiitas ; 112. 

„ p a d a r t h a h of the Sattvata 
system : 112. 

Eight Ak?aras (Imperishables) ; 104. 

„ -armed Vasudeva ; 124, 131 

m., 133. 

„ -fold subtle body : 122. 


EIGHT forms of siipra-aninial existence : 
62. 

„ manifestations of Biiddlii 70,72. 
„ Manus : 6l. 

„ parts of the Great Xight : 29. 

„ S^aktis (consorts of the Lord, 
etc.) ; 55. 

„ (six) systems of religion and 
philosophy; 113 n. 1. 

„ Yogahgas : 124. 

„ “Women ” : 55. 

Te n Avatiiras : 43, 45, 48. 

„ topics (s a m h i t a lii) of the Sat- 
tvata system : 112. 

„ Yayus ; 124. 

Eleven chief postures in Yoga ; 124. 
Twelve S'aktis (consorts of the 
Lord, etc.) ; 55. 

„ Suh-Vyuhas: 41, 

„ Vidyes'varas ; 42. 

F o u R T E E N planes of the Egg ; 55, 84, 
„ principal Xadls: Ahirb. 

s. XXXII, 18 m. 

S I X T E E x-armed Sudars'ana : 12S, 131. 
„ Devas (Visnu, etc.) : 

Ahirb. S. XXXYI, 11. 

T W E N T Y - 0 N E branches of the Yedic 
science (t r a y i) ; Ahirb. S. XII, 16- 
17. 

T w E N T Y - T w 0 Avataras ; 46. 

T w E N T Y - 1? o u 11 - fold Machinery of 
Existence : Appendix I. 

Twenty -four “Forms” (sub- 
Yyuhas, etc.) : 42. 

Th I R T Y - N I N E Yibhavas (Avataras) : 
42. 

F 0 u a T Y - T H R B E Nivartaka Astras ; 
126. 

Sixty topics of pre -classic Sanikhya ; 
24, 98, no. 

S I X T Y - T w 0-arnied Yiisudeva (Budar- 
s'ana Furusa) ; 127, 131, 
135. 

„ Pravartaka Astras : 126. 
One hundred and eight Sam- 
hitas : 3 fil. 

E I 0 H T hundred Yi§!ius : 85. 

T rr 0 u s a n D-arnied Yasudeva ; 132. 

,, names of the Sudars'ana ; 

146. 

„ -spoked discus of the 

Lord: 128. 




Vi. mOEX OE IMAG-ES (SIMILES) 
Illustrating religious or philosopMoal ideas. 


Banner, wind, and space : 107, 
Bee-Hve : 60, 

Clay and pots : 69. 

Cloud (cirrus): 29, 78, 103. 

Cloud and rain : 78. 

Cloud and wind: 31. 

Cow=cloud: 103. 

Cow and milk ; 78. 

Darkness : 29. 

Bniptinoss : 29 j cj', 86. 

Fire and coinbuatiblo ; 103 j c/. 117. 
Fire and wind : 31. 

Flame proceeding from tlanie : 35. 
Gates and town : 93. 

Gem: 92, 

Gold in fire : 92. 

Lamp (or flame) and light : 32, 90. 
Lamp, extinguishing : 117. 
Lightning: 29. 

Milk and curds : 69. 

Mirrors and reflections : 93. 


Mole (spot under skin) : 37, 

Mote in sunbeam ; 57, 00. 

Ocean, motionless : 29. 

Ocean and rivers : 93. 

Pin and leaves : 30, 105, 

Pot and air : 93, 

Pot and water : 93. 

Bice, grains of : 58. 

Eiver and bank : 65* 

Ei vers and ocean : 93. 

Bobbers and traveller t 116. 

Servants and master : 73, 

Spider and web : 124. 

Sun and sun-shine : 34. 

Sun-beams and sun : 93. 

Thread and pearls : 30, 105. 

Tortoise : 77. 

Udumbara tree swarming with bees ; 60. 
Wall and clay, etc.*. 79. 

Widow, the lonely: 59. 

Windless atmosphere : 29. 



ADDITIONS AND CORRECTIONS 




ADDITIONS AND CORRECTIONS 


j p« 3, last line : for “tlie press” read ‘‘preparation 

p. 6. fll. : Three more Samhitas maj still be extant in addition to 
those marked as such in our Synopsis, namely the following, 
of which a MS. was seen, a few years ago, by one of the then 
paudits of the Adyar Library, in a village of the Areot 
District, to wit: Dargya S., Yaraha S. and Patalam, and 
; Dattatreja S. 

p. 14, 11. 11/12 from bottom : “ hTaradiya section The usual name 
5 of this section containing the story of ll^arada’s visit to 

S'vetadvipa is hTarayaaiya. 

pp. 14 fll. (chronology of the Samhitas) and 97 til. (age of Ahir- 
budhnya Samhita), Having just now received the J. R. A. S.for 
January 1916, containing A. A. Macdonell’s important article 
on The Development of Early Hindii Iconography, we miiy my 
with regard to the latter that, although undoubtedly 
I iconography will have to play a part in the establishment 

I of the chronology of the Pahcaratra Samhitas, it does not 

[ seem that at pres ent much can be gained from it for the 

^ older part of that literature. For, though only “ from the 

I eighth century onwards Yisnu appears with eight arms” 

(loc. eit. p. 126), the iconographical material so far available 
from the earlier centuries is evidently far too scanty 
to prove that Yisnu was not represented as eight-armed, 
etc. (in addition to the four-armed form), long before 
that time. The following statement (p. 127) on the 
four-armed Yasudeva is noteworthy, because it agrees 
with the date fixed on other grounds by Prof . Garbe for the 
later parts of the Bhagavad-Gita (of which particularly 
XI, 46 should be compared): “The second half of the 
first century A. c. may therefore be regarded as the period 
when the Hindu gods began to be represented with four 
arms.” '■ 

p. 16, 11. 8/7 from bottom: to “about the time of B'aukara” the 
following foot-note ‘.should now be added : “We are thinking 
of the date which has so far had the consensus of most scholars 
(788-825). The attempt made quite recently, namely by 
S. Y. Yenkateswara in the J. R. A. S. 1916, pp. 151 fll., to de- 
monstrate that S'aiakara’s life-time was 805-897, has not con- 
vinced us. 

p. 16, 1. 12 from bottom : for “ teacher ” read “ teacher’s teacher 
„ 17, 1. 10: after “ Upendra Samhita” insert “ (no. 211) 

„ „ 1. 18 : for “ Pancaratra ” read “ Pancartea ”. 

„ 18, 1, 9 from bottom ; read “ (see above p, 4) 
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p, 24., L 5: for vais'esika read vai say ika, and add a foot- 
note: "‘This is strange and suggests the idea that an 
original “ vais'esika ” has been misunderstood by the 
author; cf the sixth topic of the Sattvata system below, 

p. 112.’’ 

„ 27, note 1, add before last sentence: Yatindramata Dipika, a later 
work of uncertain date, contains much modern material 
unknown to the Pancartoa. 

„ 32, L 6 from bottom : for ‘‘teacher” read ** teacher’s teacher 

p. 32 fil. : Is it a mere coincidence that in Zloroastrianism also God has 
six attributes ? It is true that the two sets have apparently 
not much in common, still ; might not the monotheism of the 
Pahcaratrins, which evidently originated in the north-west of 
India, have made some external boiTO wings from the great 
religion of Iran ? A similar question seems to arise w^itli 
regard to the “sun-beams” and “moon- beams”, into which 
the vowels are divided (p. 119), and the “ sun-letters ” and 
“ moon-letters ” of Arabic grammar, but here we hnd it hard 
to believe in any borrowing except from some common source. 

„ 41, middle, insert the following paragraph : 

An attempt at combining the several activities of the Vyuhas 
has been made by the author of Tattvatraya (ed. pp. 125 111.) 
in the following aphorisms (which contain, indeed, all that 
the hook has to say on the Vyuhas) : 

“ Of them (the Vyuhas) S a ip k ar s a ii a , connected with 
[the Attributes called] jjndiia and hala, having become the 
superintendent of the pAiciple [called] soul sevei\s it 

from Prakrti, and then, having assumed the state of 
Pradyumna, effects the appearing [and progress] of the 
S'astra and [finally] the Withdrawal of the world. 

P r a d y u m n a , connected with ais'varya and rln/a, having 
become the superintendent of the principle [caliecl] mind 
(vianas), earrie.s out the teachmg of religion and the creation 
of tlie Pure Group consisting of the four Manus, etc. 

Aniruddha, connected with s'akli and fejab', performs 
the protection [of this world], the conferring of the know- 
ledge of truth, the creation of time and the mixed creation.” 

„ 42, 1, 10: After “Dpendra” insert: “ from Pradyumna another 
Pradyumna, hTrsiroha, and Hari ; 

„ 56, 1. 17 : for “ Canda, Pracanda” read “ Cauda, Pracanda ”, 

„ 58, 11. 6/7: “They can assume” to “body As a matter of fact, 
the soul in Heaven seems never to be imagined without a 
body, it being bodiless, and necessarily so, only in its Hara 
condition (p. 86), that is daring the Great Night, when 
even non-natural matter is non-existent (“unilied”X We 
may, therefore, ask in this connection whether the “ a t *o m i c 
body” mentioned in chapter 20 (see p. 122) is not eithei* 
a “ non-natural ” body possessed already, unknowingly, by the 
soul, or else a third “ natural ” body, the only one remaining 
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to the soul for its passage from the Sun to Heaven. For, 
according to the view of Kausitaki Upanisad which has 
been adopted by the Vis'istadvaitins and was apparently 
also known to the Pahcaratrins, the liberated soul has 
still many stations to pass on its further journey from the 
Sun to the river Viraja (Yijara) which is the boundary 
between this and the other world, and it cannot do so, 
evidently, in a bodiless condition, for which reason Ya>t, Dip, 
teaches (ed. p. 77) that not before crossing the Yiraja does 
the soul exchange its subtle (second physical) body for a non- 
natural one, whereas Tripadvibhutimahanarayaua Upanisad 
(chapters V and VI), on the assumption that the Viraja is 
not the said boundary but still within the Egg, decdares 
that the soul through bathing in Viraja exchanges its 
subtle body for a “magical body” (kevalaniantrarnaya- 
dwyatejomaya-niratis^aydnandamaya-mahavmmsdrupyatugQ'aha 
^arvra^ later simply called mantmmaya s^arlra), and long 
afterwards, in a place far outside the Egg, namely the 
Brahmavidya river, casts off the “magical body ” in order to 
assume its final garment, the “immortal Divine body consisting 
of the bliss of [Brahma] knowledge ”( or : “ of knowledge 
and bliss ; vidyanandamaya amrtadivya-s^arira). 

p, 60, L 9. from bottom: for “Rsis” read “ g.sis 

„ 68, 1. 6 „ „ I iov vwi^amya Daisamya. 

,, 80, 1, 11 „ „ : for “Hrsikes'a ’’ read “ Hrsikes'a 

„ 82, 1. 18 for “ group ” read “ Group 

„ S3, 1, 2 from bottom : for “ Citras'ikhandins” read “ Citrasd- 
kbandins 

p. 92, 1. 4 from bottom : for “ 58, 59 ” read “52,53”. 

„ 97, 1. 5 „ „ : for “never” read “ not, as a rule,”. 

„ 110, 11. 17 and IS should read : “ seventeen (or twenty-one ?) sci- 
ences, from the six Vedangas down to politics {nlti.') and the 
science of professions (vdrttd), regarded as subsidiaiy to the 
Vedas”. 

„ 112, note 4, add: “ It is clear that samyarna ^irid cintd are the 
same as samyama samCidhi mentioned in note 3, p. 111. 

„ 121, 1. 9 from bottom : for “Vedanta ” read “Vedanta”. 

„ 145, 1. 9 „ „ : for “ Pancaratra ” read “ Panearafcra”. 





SUPPLEMENTARY LIST OF ERRATA 

Found in the edition of Ahirhudlni i/u Snmhi/d. 


Page 

line 

79 

9 

82 

10 

107 

10 

126 

16 

127 

3 

495 

9 

532 

6 

578 

8 

581 

12 

594 

o 

3? 

8 

615 

o 

O 

626 

6 

643, 

lines 


foi’ r%Rr%5n^q;read ex oonj. % td fw^prr?^. 

dele (3?«r and entei’ between 

lines 8 and 9 ; (srsr pwrr^^rf5r). 

for read 


„ read ex conj. ^i%iqT?r:. 

„ read ex conj. 5E?rr;fr%. 

„ °?rjnw° read ex conj. 
between lines 8 and 9 insert ; 
for read i%^^. 


5 ? 

A? 


read 



«TRWI^- 



„ read 

„ read °3T!=?rr4r%^. 


17 to 20 not belonging to the text of the 
Sainhita should be in small type. 


